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avasthoatraya v/iv/eka 

^TTJvL 

insirr^o^TTOTionsr 

To realise one’s own nature as non-dual 
Brahman, there are many methods which are 
usefully applied in Vedanta Though all these 
methods are included in only one methodology i. e., 
Adhyaropa & Apavada , among all these methods 
the discrimination of the tribasic view of life 
which is called as Avasthaatraya Viveka is a Jem 
for the aspirants to take a stand in one’s own 
true nature directly and immediately. Sri Sri 
Satchidanandendra Saraswati Swamiji has stated 
this as a 3T^^[5i€iqf^rRn in his Sanskrit 

introduction to the Mandukya Rahasya Vivritihi. 
According to Shankara, the whole state including 
macrocosm and microcosm should be taken as an 
adjunct to one’s own true nature of being. The 
art of this taking a stand in one’s own being 
which is the substratum of the appearance and 
disappearance of the dualistic state should be 
known through the teachings of Shastra and Guru 
only. If once an aspirant has recognised this, he 
will lose his identification with his individuality 
and he remains directly as Turiya i. e., non-dual 
Brahman. This is the speciality of this tribasic 
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method of life. 

Here in this book four different viewpoints 
of the three states waking dream and deep sleep 
in consonance with the utterances of Shankara- 
Bhashyas and Shruti are explained in the 
first three chapters. At first I got an 
insight into this type of different viewpoints 
hinted in Mandukya Rahasya Vivritihi written by 
my revered Gurudev ( as ^ 

By clarifying these viewpoints the 
student will get rid of all types of doubts 
regarding the nature and the relationship between 
the Avasthaas. And also he will take a stand in his 
true nature of the Self as Turiya which is 
absolutely free from the taint of Avasthaas. To 
take a stand in the ultimate Reality ( truth ), the 
previous standpoints regarding the Avasthaas are 
used as a ladder to climb up to the top of a 
building. This new vision of different standpoints 
regarding Avasthaas will help the aspirants to 
understand the secrets of the teachings of 
the Upanishads at various places. 

Due to want of discrimination we have 
misunderstood the non-dual Brahman itself as 
three states. Waking, Dream and Deep sleep are 
not events occurring in one time-series. For, 
then they would be experienced as parts of one 
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continuous state. But nobody experiences as 
such. There is no cause-effect relationship 
among the states. They are mutually independent. 
Strictly speaking each of the three states is a full 
manifestation of Atman or Reality as otherwise, 
we cannot explain why the states are not 
experienced in juxta-position of each other, or 
why they are not externally connected by time. 
So it is absurd to say that the Avasthaas take 
place in chronological order in time or that they 
are side-by-side in space. The very ideas of time 
and space, though they appear to be infinite, are 
restricted to a particular state of waking or 
dream. In deep sleep there is no concept of time 
or space. But when we translate this direct 
experience of the intuition in the language of 
waking intellect then only we say ‘there are 
three states’. Strictly speaking the triplicity 
( fer ) itself is a delusion. Though this is the 
thing, for the purpose of teaching, at first we 
accept the states as three in number and start to 
show the different viewpoints regarding every 
state. This is the Adhyaropa of Avasthaas. At 
last, when the transcendental standpoint is shown 
and the disciple takes his stand there then he 
himself realises that there are no Avasthaas and 
he himself remains as Turiya , because the Self is 
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ever devoid of all types of Avasthaas. The 
Avasthaas are attributed on the Self alon e. 
When this realisation takes place, then the 
rescission or Apavada of the previous supposition 
of the Avasthaatraya will be realised. So, this 
Avasthaaic method itself comes under the purview 
of the methodology of Adhyaropa & Apavada, 
just like other methods which appear in 
the Upanishads. 

In the fourth chapter I have discussed the 
nature of Turiya and also the significance of the 
method of getting the Turiya according to the 
teachings of Shankaracharya as interpreted by Sri 
Satchidanandendra Saraswati Swamiji. Turiya 
( ) is not a fourth state as usually understood, 

like Samadhi ( trance ) etc. According to 
Shankara’s Bhashya, Turiya, which is the 
substratum of all the three states that are 
conceived to be really existing owing to ignorance, 
is in relation to the illusory number three, said to 
be the Fourth for the purposes of teaching alone 
[ Maya-samkhya Turiya —as 

Shankara describes it ]. It is only Real Atman as 
the Upanishads expressly tell us. He is ‘neti nety- 
atma’. As Turiya is no avasthaa or state, so the 
popular indentification of it with Samadhi is 
altogether unfounded- This has been shown 
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elaborately in the fourth chapter of this book. 

At first I had sent these matters as the 
answers to the queries of my philosophic friend 
Sri Manas Kumar Sanyal , Calcutta , who is an 
ardent student of Shankara-Vedanta and the keen 
follower of the teachings of Sri Sri Satchida- 
nandendra Saraswati Swamiji. So these were not 
prepared with the intention of bringing out in the 
form of a book. But his enthusiasm has resulted in 
this book-form. The answers of all the queries 
sent by Sri Sanyal are typed by my friend Mr. R. 
B. Gopinath, Bangalore, who is also an ardent 
student of Vedanta. So I have to give credit to 
Mr. Gopinath for his invaluable service. 

The reader who has listened to the 
Avasthaatraya Prakriya that is prevailing now 
may feel a strange approach in this book but it 
has to be pointed out that the teachings contained 
herein are very much consistent with the 
teachings of Sri Shankara and are in consonance 
with the approach of Sri Sri Satchidanandendra 

1 Mr. R. B. Gopinath also typed very nicely the subject 
matters what I had dictated to him for preparing my 
book * Teaching of Brahman Through the Attributions 
of Avidya and Maya ” which has already been published 
from Calcutta. May God grant him a long and 
prosperous life. 
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Saraswati Swamiji The aspirant has to feel 
indebted to Sri Manas Kumar Sanyal for placing 
this methodology in his hands. 

I will be failing in vny duty if I do not 
appreciate the philanthropic attitude displayed by 
the Editor Sri Manas Kumar Sanyal. I 
congratulate oil his successful attempt in under¬ 
standing the subject and placing it to the readers 
as well. I pray to the Almighty Lord and Sri 
Sadguru Maharaj to bless him and the aspirants 
with the realisation of Reality. 

11th August, 1989 
Bangalore. 

DEVARAO KULKARNI 
1022, Anugraha, 8th Cross, 
II Block, P.O. Banashankari 
1st stage, Bangalore-560050 



SRI SRI SAT HIDANANDENDRA SARASWATI SWAMIJI 


ctftfnjjsrgsTT felrPil 




(METHOD OE EXAMINATION OE THE THREE 
STATES QE CONSCIOUSNESS, VIZ. WAKINS* 
DREAM & DEEP SLEEP ) 




“The Vedantic method of Avasthaas assumes 
nothing, entails no belief in authority and seeks the 
aid of no special intuition. It builds upon the 
fundamentals of human experience and insists that 
all the three Avasthaas—the Waking, Dream & Deep 
Sleep, should be investigated before we can light 
upon the Absolute Reality underlying the mani¬ 
festations of life... By a procedure peculiarly 
its own, it teaches us to look upon each of the 
three states as a complete expression of Reality, 
and then equating each of them to the other two, 
arrives at the remarkable result that our Atman 
as the Witnessing consciousness of all the three 
states, is really the Highest Reality free from the 
taint of all the three illusory Avasthaas which are 
superimposed upon it by the empirical under¬ 
standing.” 


—Sri Sri Satchidanandendra Saraswati Swamiji. 


QUQsthQQtrayQ viveka 

( Method of examination of the three states of 
consciousness , that is, waking , dream and deep 

sleep states ) 


The uniqueness of 
Avasthaatraya Viveka 

Man's life, if taken in its totality, comprises 
the three states of waking, dream and deep sleep. 
If man wishes to arrive at Truth, he cannot afford 
to take a partial view of life, giving predominance 
to waking state alone. The whole gamut of 
human experiences are subsumed in these three 
states alone, “ 944 ) 4 1 sftfoi I 

I” ( —G. K. Bhashya—4/88 ). —“There is 
nothing beyond these three states to be known, for 
all the postulates of different schools are compre¬ 
hended in these.” And hence taking into account 
all these three states of consciousness alone will be 
the comprehensive vision or outlook of life. 
Vedanta takes the human experiences of all the 
three states, viz, waking, dream and deep sleep to 
arrive at its conclusion, so that they become irre¬ 
futable and valid for all times. No other system 
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of philosophy except Vedanta bases its enquiry on 
a comprehensive tri-basic view of life and the 
principle of Universal acceptance. Many people 
are of opinion that through the valid means of 
knowledge like perception ( Pratyaksha ), infer* 
ence ( Anumana ), elder’s statement ( Aptavakya ) 
alone the examination of objects must be carried 
out. But Shankara says that one should undertake 
any inquiry by keeping the intuitive experience 
( Saakshi Anubhava ) alone, which exists in all 
the three states of consciousness, viz., waking, 
dream and deep sleep and which is the sub¬ 
stratum for even the valid means of knowledge 
( Pramanas ). 

Sri Satchidanandendra Saraswati Swamiji has 
given this peculiar outlook of comprehensive 
vision of life while explaining the tribasic method 
of Vedanta i. e., AVASTHAATRAYA. For this 
the reader is referred to the Sanskrit introduction 
of Mandukya Rahasya Viviritihi by Sri Swamiji. 
Here he explains the whole range of life which is 
divided into two parts : That is Darshana Vritti 
Avasthaa ( —the states of waking and dream wher¬ 
ein one sees something else ) and Adarshana 
Vritti Avasthaa ( — the state wherein one sees noth¬ 
ing ), based on Shankara Bhashya, Mandukya—5. 
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—here Shankara treats both waking and dream as 
dream since one misconceives Reality in either of 
them. 

In Upanishads the same method is taken as for 
example in Kena Upanishad—1/4, it is said as 
Vidiia and Avidita ( 3Tf^%rT- 

f ) ; Moorta and Amoorta in Brihadaranyaka— 
2/3/1. ( \ qiq ^ |’ ). 

The same thing is said in Bh. Geeta — 15/16, 
as Kshara and Akshara ( <pqft 

crei |’ ) ; in Bhagavad Geeta—13/12 as Sat and 
AsaV ( m ^ ^ l’ ) ; as 

Vyakta and Avyakta in Bh. Geeta—8/18. ( ‘ajaq- 
^TT: lh I’ ) and Vyakrita and 

Avyakrita in S; Bh.— : 2/l/27. ( ‘inrosq^eguR 

i’). 

Taking these both sides of life (i. e.,.the whole 
of life in all its manifested and unmanifested 
forms ) and determining the truth is an important 
thing in Vedanta. All types of experience just as 
common man’s experiences, mystic experiences of 
various Yogis, Upasakas and so on, are included in 
Vyakta or Darshana Vritti Avasthaa. And in 
deep sleep, where there is no appearance of the 
dualistic world, it is said from the standpoint of 
waking state which is common to all, that the 
dualistic world remains in the seed-form, meaning 
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that it disappears for the time being etc. It is an 
undeniable fact that there is no third category of 
experience and this is called as Avyakta or Adar- 
shana Vritti Avasthaa. This is comprehensive 
vision of life. This type of analysis of life is not 
based on any individual experience. The indivi¬ 
dual experiences which are gained through efforts 
are bound to time, space and causation factors, but 
one’s own Being which is the substratum of the 
two states of Darshana and Adarshana Vritti Avas- 
thaas , is clearly beyond the dualistic conditions 
such as space, time etc. On this firm ground of 
one's own Being ( i. e., the Witnessing principle of 
life ) Shankara’s Vedanta is built. Those who have 
not noticed this pure Being are clearly unable to 
understand Shankara’s heart properly. 

This methodology of the tribasic intuitional 
experience is enough to enable a true seeker to 
take a stand in his true, essential nature of Being 
or the Witnessing Self directly and immediately. 

VARIOUS ASPECTS OF THE AVASTHAAS 

The people at large do not have any idea about 
the viewing of the Avasthaas from four different 
view points. For this purpose the various aspects 
of the three states are shown below : 
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a) Waking State—> 

(1) From the standpoint of Physical 
science, 

(2) From the standpoint of Psychology, 

(3) From the standpoint of Religious 
aspects, 

(4) From the standpoint of Vedantic 
aspect or the standpoint of the 
Witnessing principle of life. 

b) Dream State-* 

(1) From the empirical standpoint, 

(2) From the scriptural standpoint, 

(3) From the standpoint of the Witness¬ 
ing principle, 

(4) From the standpoint of drea m itself. 

c) Deep sleep State-* 

(1) From the standpoint of fatigue, 

(2) From the standpoint of the seed-form 
of the world and Vasanas, 

13) From the standpoint of causal ignor¬ 
ance, 

(4) From the standpoint of the intuitive 
experience of deep sleep. 

Now we shall discuss in detail the various 
standpoints in subsequent chapters. 


OHAPTER-l 


FOUR ASPECTS OF WAKING STATE 

I. From the standpoint of physical ( i. e., mati- 
rial ) Science : 

Commonly man assumes that the world or 
the Universe is existing and I am also existing in 
this world- From this standpoint, one starts 
understanding the truth about the outer world- 
For this, man relies on his sense organs, mind etc. 
The process of material science runs in three 
ways, i. e., experiment, observation and inference 
for the verification of the objects. In this way, 
modern science has discovered so many Wonderful 
things, such as useful machines etc. To discover 
the truth of outer objects by using so many 
methods, now science has come to the conclusion 
that the electrons, protons and neutrons are the 
basic units for all things in the world and hence 
the creation. In this way investigation on the 
animate beings has resulted in the discovery that 
the underlying principle of animate beings is 
cells, genes etc. By this, they have started a new 
type of genetic science. To the question where¬ 
from do the things like the nucleus, electrons, the 
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cells, the genes etc., are produced, the scientists 
have no answer and they explain it away by say¬ 
ing that they are there naturally. Then naturally 
For these things to function the apriori concepts 
of time and space are required. Then if they are 
further questioned as to how time and space have 
come into existence then they dismiss it away by 
saying that these questions are concerned to meta¬ 
physics, In other words, they admit that these 
questions are beyond their sphere. All these are 
the barest description of the material science 
which pertains to the outer things alone. 

Some thinkers of metaphysics hold the view 
that all the above said Universe is regulated by 
time, space and causation factor. So these people 
have started to think over the nature of time and 
space — what is time, and what is space ? In brief, 
there are three types of opinions : 

i) ‘Space’ means the distance which is there 
between two things, and the ‘Time’ means the 
Intervening period between two occurrences 
( events ). 

ii) Some hold the view that the above con¬ 
tention is wrong, because to assert 1, 2, 3, etc., 
there must be the space or time which continues 
eternally. For example, things which are side by 
side or existing in space can be called 1, 2, 3, etc- 
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Here the things are in the space. So the existence 
of the space is not proved through the things. But 
the space is the substratum for the things to exist. 
Then only we will be able to count the things as 1, 
2, 3, etc. The same principle will have to be applied 
to the time factor also i. e., without the substratum 
of time, there will be no counting of series of 
events. Thus the above contention is not correct. 

iii) Some other Western philosophers say 
that the concept of time and space are the apriori 
notions of the mind—meaning, whenever the 
function of the mind starts inevitably it starts 
with the notion such as time, space and causation 
etc. The mind holds the view that the time-space 
factors are eternal. Hence we cannot know ‘the 
Thing in itself* i e., how the world and the mind 
are there without these concepts of time & space. 
The conclusion drawn here is mental concepts. 
And there is another view also. From this stand¬ 
point they say that time, space and causation and 
the outer things are all connected one with other 
relatively. Here there is no absolute thing in this 
world. This is the theory of relativity. And 
they infer that apart from this phenomenon of 
the world which is totally in the relative field 
there may be “Noumenon” ( absolute principle ) 
and it may be the God ( = the great Geometer ). 
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This final conclusion is drawn by Einstein. 

All these types of thinkings regarding meta¬ 
physics do not provide final conclusion regarding 
the world with time, space and causation. 


II From the standpoint of Psychology : 

These people have shifted their field of 
enquiry from the outer world to the knowing 
mind. They study the nature of the mind and the 
kinds of thoughts etc. Here also probably they 
examine the minds of other people and animals. 
This is the study of objective mind. Just as one’s 
own mind is evident through direct intuition, 
others mind is not so evident directly but can 
only be inferred. Through these inferences they 
have classified them ( nature of mind etc. ) as 
child psychology, animal psychology etc. In this 
theory, they hold the view that the mind itself is 
consciousness. They also have to accept the con¬ 
cepts of time, space, causation to determine the 
nature of the mind. Even though it is useful in 
our daily life providing relief from mundane 
problems, yet they are unable to determine the 
real nature of time, space, causation and the 
world. 
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III. From the standpoint of religious aspeets : 

The religious ideas say that there is a Soul 
i.e., Jiva. He who owns the body, mind and the 
senses is this Jiva. This Soul is capable of con¬ 
trolling the mind, sense organs and the body. 
And that this Soul is quite different from this 
gross body. Being a doer, he has to reap the con¬ 
sequences of his actions, good or bad, in this 
world or in other worlds. 

Probably these beliefs are based on the utter¬ 
ances of various scriptures like Veda, Puranas, 
Granthasahib, Bible, Kuran etc. These ideas are 
more subjective than the above two views. Here 
also they accept the existence of many Souls, and 
an existence of God, quite separate from the 
world and the Souls, as the creator, sustainer and 
destroyer of this Universe. When they say that 
the doer has to reap the fruits of his own actions, 
they automatically accept the concepts of time, 
space and causation, In this viewpoint also the 
final conclusion regarding the real nature of the 
world, time, space and causation is not possible. 

IV. From the standpoint of Vedanta : 

In Vedanta Shastra, it is said that the whole 
Universe is restricted to the waking state. To 
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explain : the phenomenon of the Universe is 

divided into three planes : 

i) The Divine plane— the sun, the moon, the 
planets, billions of stars etc-, and also other worlds' 
like heaven etc.—this group is called as divine 
plane or Aadhidaivika prapancha. 

ii) The Material plane —the material world 
which is the conglomeration of the five elements — 
space ( akasha ), air, fire, water and earth, all 
inventions of material science, the physical bodies 
of all creatures etc.,— this group is called as material 
plane or Aadhihhoutika prapancha. 

iii) The Corporeal plane —the body, the vital 
force, organs of action, sense organs, the mind, the 
intellect, feelings of sufferings and enjoyments and 
including the ‘I-sense’ or Me-notion i. e., the idea 
of I*—this group from body to ego is called as 
corporeal plane or Aadhyaatmika prapancha. 

The ideas of infinite time, space, causation 
are also to be included in the phenomenon of the 
Universe. 

According to the Vedanta the whole of the 
above said Universe with all its multiplicity toge¬ 
ther with the concepts of infinite time, space and 
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causation is restricted to the waking state alone. 
Thus Sri Shankara explains the nature of the 
Universe itself in his Sutra Bhashya—1/1/2, as 
follows I "... this Universe that is manifested 
through name and form ( STTRf: iTTtPSTT'SSTT 

), that is associated with diverse agents 
and experiences ( ), that pro¬ 

vides the support for actions and results having 
well-regulated space, time and causation ( 

) and that defies all 
thoughts about the real nature of its creation 

Whenever the waking state appears, all the 
above said phenomenon appear simultaneously or 
co-eval. The Witnessing principle of life i. e., the 
Self which is beyond Me-notion is the substratum 
of the appearance of waking state. The aspirant 
has to realise that ‘as I am the witness of the waking 
state ( including the ‘Me-notion’ ), in me the wak¬ 
ing state occurs’. This is same as in the case of 
dream state. Before the occurrence of the dream, 
one’s own being is there ( in deep sleep ), and in 
that being the whole dream state occurs, with its 
all phenomena as described for the waking state 
such as the divine plane, material plane, corporeal 
plane the concepts of time, space, causation 
etc. The waking also is to be observed as the 
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same case. When the aspirant observes this, at 
the time of observation he takes his stand in his 
true nature of the Witnessing principle of life and 
loses the wrong identification with the waking ego 
as well as with the dream ego- As this Being is 
not only the substratum of the waking state but 
there is no other source for this waking state 
apart from this Being also. Hence the conclusion 
that arises is that pure Being itself appears in the 
garb of waking state without forfeiting his true 
nature. So this form is described as ‘VAISHVAA- 
NARA PAD A’ ( Tiq ) in Mandukya 

Mantra No.—3. Here the Atman is called Vai- 
shvaanara and it is described as having seven limbs 
( the divine plane is the head ; the sun is the eye 
fire the mouth $ space the waist ; water as the 
bladder ; and the earth as the feet ) and 19 mouths 
( five organs of actions, five sense organs, five 
praanas or vital forces, four forms of antahkarana 
i. e., Manas, Buddhi, Chitta and Ahankaara ), 
because He is the Witnessing principle of all the 
Universe consisting of the knower, means of 
knowledge and the object of knowledge, encom¬ 
passed by the waking state. 

An objection is raised here by the Bhashya- 
kara that the Self who is the innermost and beyond 
the v I-notion’ ( i. e., the individual Self ), how do 
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all these concern to him ? (or belong to him ? ), 
because the Self is restricted to a particular body. 

For this objection Shankara replies in his 
Bhashya thus : 

Wcrfefg: I r && 

; ^isr^crrfh ^ stt^t I • ^qsrr 

qftfeFT Fq sR2FrR*u s^r*. *qiT; 

mi ^ eflr 3Tg\f*rft srf^wr fi^tqt ^ •” 

o 

[ Mandukya Bhashya—-3 ]. 

The meaning of this Bhashya statement is that 
“all the dualistic phenomena of the whole waking 
state including the Divine plane should be taken 
as an adjunct to the innermost Self ( and not the 
individual Self with the limiting adjunct of the 
body and senses is referred to here ). By this one 
can sublate or falsify the waking state and realise 
the non-dual nature of the Self and he can see all 
the creatures in him and in all the creatures him¬ 
self. This type of non-dual nature which is des¬ 
cribed in Upanishads ( Isha — 6 ) and Geeta 
( —6/29 ) will be realised only by taking the Self 
i. e., the Witnessing Atman as conditioned by the 
associate of the whole phenomenon to the waking 
state. Then only this right vision of non-dual 
realisation takes place. It is on this supposition 
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alone that "he can be identified as Brahaman 
really, the conditioning Universe being shown to 
be only an appearance. Otherwise if we hold the 
view that the Self is separate in each body, then 
we will come to the conclusion of the Kapila 
Sankhya doctrine which is a sophisticated dualism. 
And if it be so taken, Advaita—the unique teach- 
<of the Shrutis would be missed.” From this stand¬ 
point Vedanta discerns the nature of the Universe 
as Brabnaan. When one does not know the true 
nature of Brahman he mistakes the Brahman as 
the Universe. 

Mow to realise the true nature of Brahman 

To realise the true nature of Brahman here 
five steps are adopted according to the 
methodology of Vedanta i. e.. Superimposition and 
Rescission 

i) Elaborating the superimposed waking state 
as a whole— the superimposed factors (i. e., 
Vaishvanarapada etc- ) are first described in a precise 
and comprehensive manner, as depicted above. 

ii) Pointing out the true nature of the Self 
as beyond the waking state and bereft of the 
waking state and untouched by the waking state 
on the firm ground of the comprehensive vision of 
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life based on Universal acceptance i. e., by 
discriminative analysis of ‘constancy and 
variability’ i. e., by noting the continuity of 
persistence of the Atman in all the three states as 
the residual factor ( Anvaya ) and adventitious & 
ephemeral nature of the waking state, the not-self 
as the differentiating factor ( Vyatireka ). 

iii) The Self is the substratum of the waking 
state and there is no other source apart from this 
true nature of the Self for the waking state i. e., 
the very existence of the waking state itself is 
borrowed from the true nature of the pure Eeing 
which is the Self. So there is no independent 
existence of the waking state apart from the Self. 
This is evident for all that one’s own being is 
continuing in deep sleep state bereft of waking 
state, while there is no experience as such apart 
from one’s own being, of the existence of the 
waking state. Hence the waking state is mere 
appearance and the Self is the essence and only 
the truth. 

iv) Whenever the waking state occurs in the 
Self, it is pervaded by the Self completely just as 


For details about this Anvaya-Vyatireka Tarka, the 
reader is referred to ray book y “Direct Means of 
Self-knowledge”. 
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the Vinayaka ( or ) that appears in the 

clay ( i. e., which is made up of clay ) is fully 
pervaded by the clay. When one sees this 
all-pervasiveness’ of the Self, then for him the 
waking state is falsified. 

v) The final stage is the firm conviction that 
the all-pervading consciousness is the only Reality, 
At this time the aspirant intuits the non-dual 
nature of Brahman as his own Self. When we 
discriminate the waking state and its substratum 
a. e., the Self and draw the judgement or 
conclusion as said above, we will realise that even 
when we had taken the view that there is the 
world and there is the Self—only the non-dual 
Self remains. In the example of the Vinayaka 
made of clay mentioned above, the clay and the 
Vinayaka are not two separate entities, the clay 
Itself is appearing in the form of Vinayaka, 
Hence, the clay is non-dual one even though it 
appears in the form of Vinayaka. Similarly the 
Self appears in the form of waking state without 
undergoing any change in his true nature. So 
there is no real distinction such as the Self is one 
and the waking state is the second. So the Self 
is non-dual one. 

All these discriminating activities pertain to 
the ‘Me-notion alone. When we have lost the 
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identification with the ‘I-notion’ and take a stand 
in the true nature of our Being, then there is no 
complaint regarding the word or concept of 
waking state. At this stage, we will realise the 
non-duality of the Self. For this purpose 
Vaishvacinaratva ( ) is attributed in Self 

1 . e., to remove the notion of individuality the 
Vedanta has attributed the Vaishvaanarahood to 
the Self. After that, pointing out the non-dual 
nature of the Self, the previous attribution of 
Vaishvaanarahood is also removed. At this stage, 
the Vaishvaanara himself remains as Turiya 
( )• This is said by Shankara in this, 

connection. ‘When one cognises that the whole 
waking state resides in me, and I am the 
substratum of the waking world, then he will 
realise the non-dual nature of the Self as well as 
the cession of the waking world’— 

I” 

[ Mandukya Bhashya—3 ] " 

The Vedantic viewpoint is most subjective 
and relied on the Universal acceptance and 
comprehensive vision of life. Hence the 
conclusion that arises through this method 
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remains unshaken. All other sciences do not 
have this idea of the Witnessing principle of life 
which is the substratum of the whole waking 
state. So this fourth viewpoint of examining the 
waking state, from the standpoint of Vedantic 
teaching, is quite unique one. 
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FOUR ASPEGTS OF DREAM STATE 

I. Dream state from the empirteal i. e., waking 
standpoint : 

Every one thinks that ‘I am in this world •, I 
work here ; after sometime I will get tired and so 
I go to sleep to take rest, and in sleep, I get dream 
occasionally ; when I wake up I remember the 
dream and so the dreams are only illusory 
appearances due to Vasanas and so on.’ In 
Vedanta, this view is first accepted and described 
as follows : 

According to Vedanta, the heart is the 
residence of our mind, and the brain is the office 
room from which it acts and deals with all the 
transactions of daily life. When we wake up, the 
mind comes to the brain and takes all the sense 
organs and the body in its possession and starts 
daily transactions. When body and senses are 
tired, then mind wants to take rest and thus one 
wants to go to sleep. Here, the mind withdraws 
all the faculties of the sense organs such as seeing, 
hearing etc., and slowly it starts descending from 
brain to heart, which is its residence. It descends 

c/hi-cStAArci+i. 
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through subtle nerves which are called Nadis 
This is said in Briha. Upanishad — 4/3/20 and in 
Prasna Upanishad, it is described in fourth prasna 
that the mind withdraws along with all the facul¬ 
ties of sense organs and descends through Nadis. 
While descending from brain to heart, in the 
middle the mind is forcibly stopped by other-Nadis 
carrying juices such as blue, white, pink, green etc. 
When the mind gets into this obstacle, it stops in 
the middle —in between the brain and the heart. 
In Patanjala Yoga Shastra, it is said that at this 
point the mind remains in the region of the neck. 
They hold the view that dream takes place when 
the mind comes in this region. In Kaivalya 
Upanishad also it is described in a similar manner. 
When the mind is thus stopped, the impressions 
start emerging In this stage, the mind starts 
throwing images according to impressions. This 
is described in Prasna Upanishad—4/5 and 
Brihadaranyaka — 4/3/9 to 20. 

When the red juice which is endowed with 
sunlight ( Sourena Tejasa ) t comes out of the Nadi 
which is called Pitta it overwhelms all other 
Nadis. In this stage, the dream ceases to exist. 
When mind is released from the clutches of 
Vasanas by the above event then it goes to the 
heart and it enters in Puritat ( i. e., the 
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cover of the heart and then it goes in the middle 
part of the heart where there is a space of the 
area of thumb. When the mind reaches this 
Hridayaakaasha ( ), the space of the heart, 

then it merges. This is called as ‘deep sleep’. This 
is the process of going to sleep from the waking 
via dream ( Refer ‘Prasna — 4/6, Briha—4/3/20 and 
Sutra Bhashya —3/2/7’ ). When the mind merges, 
then the Jiva or the Soul remains in his true 
nature of Brahman and this is also described in 
Brahma-Sutra Bhashya-3/2/7— 

Sometimes, when Jiva comes from sleep to 
waking, in the middle also he can have the dreams 
according to the above process in the Nadis. So 
the dream is possible to be experienced by both 
the ways. 

This is the first viewpoint of the dream 
which is described in the Vedanta. Here it is 
accepted that the dream state occurs. So this is 
called as empirical viewpoint. From this 
standpoint the dream is due to Vasanas and it is 
a false appearance, while the waking is real. We 
can reconcile some other sciences just as Ayurveda 
which says that the dreams occur due to 
irregularity of the food etc., due to imbalance of 
Vata ( cfig ), Pitta ( farT ) and Kapha ( qFE ). In 
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psychological investigations they have also taken 
this view that the same mind which functions in 
the waking state, enjoys the dreams. Recently they 
have started recording the dream state through the 
E- E. G. which graphs on the screen. From this 
we can understand that according to Vedanta also 
which says that the dream occurs due to mind- 
vibrations in the Nadis through the brain and the 
above E- E. G., confirms this view also which 
records these vibrations. It must be noted that 
this viewpoint of the Vedanta is from the empiri¬ 
cal standpoint only. Thus we can reconcile all 
the sciences which observe the dream state from 
the waking standpoint only. 

II. From the Scriptural standpoint ( i. e., from 

the point of view of Religion ) or Vaidika 

Vyavahaara Drishti : 

In the view of religion, one should accept the 
existence of the Soul apart from the gross body. 
The Nihilists or the Athiests won’t agree with this 
point. They say that, the consciousness is a by¬ 
product of the five gross elements. So apart from 
the body and the mind there is nothing like Soul 
as such which has to take rebirth & nothing is 
left to enjoy the other worlds after death. 
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Because there is no proof for the existence of the 
Soul apart from the psycho-physical complex. 
Only on the ground of blind belief, relied on the 
utterances of the scriptures, we have to accept the 
existence of the Soul. This is the standpoint of 
the athiests. Previously this argument was called 
as Charuvdkavada. But in the scriptures it has 
been admitted that there is a Soul who departs 
from this body and takes rebirth or enjoys in the 
other worlds such as heaven etc. What is the 
proof to accept the existence of the Soul ? For 
this crucial question, Vedanta has given the 
satisfactory answer which is based on the 
Universal acceptance of the experience of the 
dream l 

In Brihadaranyaka-Upanishad, the sage 
Yajnavalkya teaches the king Janaka that all the 
dealings of the mind and body etc, take place in 
the light of the Self-effulgent Self which is every 
one’s true nature. ‘sTMMqRT qa* 

—Briha.—4/3/6. When the Soul 

remains in this body, his all dealings are dealt in 
the light of this Self. After departing from this 
body, the same Soul takes another body or goes to 
heavenly worlds etc. and enjoys there according to 
his meritorious actions here and suffers according 
to demeritorious actions here. At this stage 
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Janaka asks the question i Why do we have to 
accept the existence of the Soul apart from the 
gross body and the mind ? WTat is the proof for 
such an existence apart from the utterances of the 
Shastra or should we simply believe because it is 
said in the Shastras ? 

For this the sage Yaajnavalkya’s reply is: 

"Everyone experiences the dream. In dream state 
he himself is there. He, the dreamer deals with 
all the conscious dealings such as hearing, seeing, 
thinking etc, but he has not been followed by 
this gross body in the dream state i. e., he has not 
taken this body there- This gross body will lie 
along the bed while he is dreaming. So one should 
accept that apart from this gross body, his 
existence is there. He feels during the dream 
time that he has got a body. This shows that 
the Soul can take another body after the death. 
This dream experience is an indication to assert 
that the Soul is different from this gross body and 
that he may take another body and that he may 
enjoy other worlds. Probably his dream will be 
according to Vasanas or impressions that he gathers 
while performing actions in this waking world. 
While this is commonly experienced by all, there 
may be different types of dreams also, though 
rarely. By this we can assume that ‘as he sows. 
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so he reaps’. According to this, the merit and 
demerit and the consequences of these actions 
become acceptable.” So all these religious points 
are supported on the ‘Universal acceptance of the 
dream’ in Vedanta. By this it is proved that one 
has to observe the morality in our life here. 
Thus Vedanta supports the religious ideas by 
giving the Universal experience of dream { 

a) Existence of Soul apart from the body. 

b) Soul taking rebirth. 

c) Existence of other worlds like heaven and 
hell etc. 

d) The necessity of leading austere life here, 
etc. 

Though the dream itself is not rebirth, it 
indicates the possibility of rebirth (Briha. 
Bhashya—4/3/8 ). 

This is the second view point regarding the 
dream state which supports the Vaidika-vyavahara 
i. e-, scriptural dealings. 

In other religions like Christianity and Islam, 
though they do not accept the previous births and 
rebirths, they say that the Soul after departing 
from this body rests eternally in the heaven or 
hell according to his meritorious and demeritorious 
works. He who follows the religious sacred duties 
and who does not follow, both for them the haven 
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and the hell will be permanent abodes respectively 
To believe this also they have to accept the 
existence of the Soul apart from this gross body. 
To accept this, there is no sound evidence as it is 
in this Sanatoria Vaidika Dharma. The existence 
of the Soul shown on the firm ground of 
Universal acceptance of the dream experience is 
found only in the Upanishads which belong to the 
Sanatana Vaidika Dharma i. e.. Vedas. But the 
experience which is shown here is Universal. So 
the merit of showing the existence of the 
Soul inevitably goes to the Sanatana Vaidika 
Dharma. 

This is the second view point of the dream 
state. 

III. Dream state from the standpoint of Witnessing 

principle of life i. e., SAAKSH1 : 

In the first viewpoint i. e., Loukika vyavahara 
Dri'shti it is accepted that the man or Purusha is 
known as predominantly from the viewpoint of 
the body while sleeping. But in the second 
standpoint it is shown that the man is really not 
the gross body ; he is a Soul who resides in this 
gross body and that he takes rebirth etc In this 
third view we have to change the standpoint from 
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Ego to Witness. So it is the standpoint of 
Witnessing principle of life. To understand this, 
the following points should be remembered : 

a) As I am the witness of the ‘Ego-sense’ or 
‘Me-notion’ and as my nature is the pure-Being, in 
me the dream state arises. 

b) In that dream, the ‘Me-notion’, which is 
conditioned by that state appears with its 
respective world. So, I am quite different from 
the Ego or ‘Me-notion’ of the dream state. 

c) As it is dealt with in previous chapter 
regarding the waking state, so one should 
remember that 'as I am pure Being and as I am 
the substratum, in me the waking state arises with 
its full retinue i. e., ego and the world’. 

d) Hence lam the substratum of these two 
states. 

Holding this viewpoint,, the conclusions which 
are drawn in Vedanta are as follows : 

i) The Self, who is the Witness and the 
substratum of these two states is untainted by 
these two states. 

ii) The self-effulgent Self by whose light the 
dream and the waking states are illumined is ever 
free from these two states. 

iii) He is non-dual because there is no other 
source for these two states and He is one who 
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pervades both the states. 

iv) Though from the empirical viewpoint 
the waking is real and the dream is unreal 
( because this dream occurs due to Vasanas ), 
holding this view also the self-effulgent Self is the 
illuminer of these two states. As He is the 
illuminer, He is the transcendental reality i. e., 
really real. From this really real standpoint, both 
the states are equally unreal, because they are of 
adventitious and ephemeral nature, in the Self, 
while the Self is the constant truth i. e., 
unchanging reality. 

These four conclusions are drawn in Bhashya 
in various places. For the present we shall give 
some excerpts from the Shankara’s Bhashya, 
Kathopanishad — 2/1/4 — (SV APNANT AM 
JAGARITANTAM.... ) i the significance of the 
above mantra is explained by Shankara is his 
Sutra Bhashya—2/1/6, while showing the Shrauta 
Tarka— 



I 3TRfR: 


— The waking and the dream states when 
they appear, one necessarily cancels the very 
existence of the other, but ti.e Atman being the 
very substratum of these two states remains ever 
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untainted by them. 

In Brihadaranyaka Bhashya—1/4/10, Shankara 

says, 

f?Rq?n SSTT ^ 

s#rercra<*Pi^;qT ftTcTOHi qiraR ^srfyr l” 

— meaning, “Through that unfailing eternal 
vision, which is identical with It and is called the 
self-effulgent light, the Self always sees the other, 
transitory vision in the dream and waking states, 
as impressions ( Vasanas ) and perceptions 
respectively, and becomes the seer of sight.” 

So, in this third viewpoint, it is taken here as 
the dream is due to Vasanas or latent impressions, 
while the waking is a real perception from the 
Vyavaharika standpoint. 

■ ^ ( cf5T?^TTf%f%(S: ) 

I” 

— Sutra Bhashya—2/2/29 & 1/1/9. 

This empirical assumption is taken for granted 
here to denote that real nature of the Self is 
untainted by these two states. And m 
Brihadaranyaka Upanishad—4/3/8 to 18, the 
following subjects are dealt with : 

i) The dream is the illustration for the 
rebirth, 
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ii) The nature of the Self who is the Witness 
of both the dream and waking states, is 
Self-effulgent one, here it is called as 
SVAYAMJYOTI (gtn kpt 
B riha.—4/3/9 ). Though in waking state also the 
nature of the Self is self-effulgent one, reference to 
the dream state will clearly show the self-effulgent 
nature of the Self. Because one may think that 
in waking state, there are some other lights just as 
the sun, the moon, etc. But in dream, state all 
these lights are absent. And one has seen the 
things in the dream state through one’s own light- 
Not only this, but the whole dream state is grasped 
through one’s own nature of pure consciousness 
also. That nature of pure consciousness is 
the self-effulgent Self. So in this connection the 
word ‘light’ or ‘effulgence’ denotes the nature of 
consciousness alone and not in an ordinary sense 
like light, darkness etc. This nature of 
consciousness seeing the darkness and light is 
merely seeing the effects of right and wrong deeds 
( ^ 4/3/16 ). So the nature 

of the Self is taught through this superimposition 
of Self-effulgence. 

iii) And also that the nature of the Self is 
untainted. For the words used in these mantras 
are ‘ASANGO HYAYAM PURUSHAHA’ 
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( — srera-jTt 5 ^ 1 :—Briha—4/3/15 ). He, the 

Self, has no taint of perceptions which occur in 
the waking state as well as no taint of Vasanas 
which appear in dream state because the Vasanas 
pertain to Antahakarana alone and not to 
the Self- It is clearly stated in Briha. 
Bhashya — 2/3/6. 

iv) The Self is non dual one. This is shown 
by using the words ‘EK AH AMS AH A’ (•— 

—Briha.—4/3/11 and 4/3/12 ) and the 
words 'EKA DRASHTA AD V AIT A’ ( 

—Briha.—4/3/32 ). This non-dual nature of 
the Self is to be understood in two ways : 

a) The same Self is the substratum for both 
the states and there is no other source for these 
two states. 

b) There is no real distinction such as the 
Self is one and the state is the second, because 
whenever a state appears in the Self, it is fully 
pervaded by the Self and the Self is the reality 
and the state is a false appearance due to Avidya. 
So the Self is ever non-dual one. 

All these are dealt with in the above third 
point and all these are shown in Brihadaranyaka— 
4/3/8 to 18. Through this teaching, the aspirant 
realises his true nature and takes his stand there 
by falsifying both the states. This is the utility 
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of this viewpoint. 

IV. Observing the dream from the standpoint of 

the dream state itself : 

Probably everyone thinks that the waking 
state is real & the -dream state is false. Taking 
this view also -one can. realise his true nature 
through the pretext of these states. But, it is very 
difficult to think regarding the dream state from 
the standpoint of the dream experience as it was 
exactly. This thinking requires rigorous 
xndispassionate thinking. The thinker should 
give up the ideas regarding the dream which are 
there in his present waking mind- If one is ready 
to take up this task of indispassionate thinking, 
then, only he can understand the following 
arguments. 

For the present to understand clearly this 
fourth standpoint regarding dream, we shall show 
here two types of arguments ; 

a) The arguments regarding the dream state 
from the standpoint of waking state. 

i) In waking state, there is a continuity of 
time. So if we take up any work, we shall finish 
little by little in due course for example 
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construction of house etc. But the dream-time has- 
no cotinuity. When dream disappears, at once 
everything will vanish. The above example of 
construction of house etc., will vanish when the 
dream state disappears. So the waking is real and 
dream is false. 

ii) The waking world is common to all but 
the dream, as it is an individual experience is 
different for different persons. So waking is real 
and dream is false. 

iii) The things that appear in waking are 
real for ever and hence we try to accumulate and 
keep for future use, wheras the things that we see 
in dream state are not so. For example, one may 
get a huge sum of money as lottery in dream, but 
that will not come to the waking state, but 
whereas when we earn something in waking state, 
that continues so to serve us for future time 
also- 

iv) The waking world is regulated by 
rigorous rules and regulations of time, space, 
causation. So we can find things here as they are, 
for example, a man as a man only j animal as 
animal j a dead person will never come back to 
life etc. W r hile in dream state there is no 
regulation of time, space, causation etc., and the 
things will change in very strange manner. For 
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eg, a man may fly like a bird, dead man can be 
seen as alive in dream etc. and vice versa. So, due 
to Vasanas ( latent impressions ), dream appears in 
a wild manner. And hence the waking is real 
and dream is unreal. 

All other sciences like Psychology, Medical 
science, Upasana Shastras etc., confirm the above 
idea that the dream is a Vasana and a subordinate 
state to the waking state. In Shankara’s Bhashya 
also it is said that the dreams are indications for 
the happenings in waking world, good or bad. 
Brahma Sutra Bhashya—2/1/14 : 

^arr few 

I mjfe’ sn^vfeifrfeiT — 

fe fe^q sq ^fe feqife, ‘vw 

wai:, mwfe r tfe ftfer’ 

i Rfegf ^ 55 sfls srsr- 

fcfcj SRTRcfMW: sfe I” 

( and refer to Sutra Bhashya—3/2/3 & 

3/2/4 also ). 

In all these places Shankara explains that 
the dream is due to Vasanas. In Mandukya—4 & 


TZa^LCJi C^Lc/rivt^L 
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Brihadaranyaka also, the same argument is put 
forth by the Acharya. Hence, the dream is a 
false appearance and waking is the real one. It 
being so, arguing with the idea that the dream and 
waking are equal and both are unreal is absurd. 
These are the arguments from the standpoint of 
the waking regarding the dream. 

b) Arguments regarding dream state from 
the standpoint of dream experience alone : 

i) From the standpoint of waking intellect, 
we have kept the name as dream to that state. 
But strictly speaking no one feels while dreaming 
that that is a dream’. There will not even be 
least doubt regarding the unreality of that state. 
Everyone feels there—‘this is the real state’. So 
calling by the name as dream itself is due to the 
bias towards waking state. But dream experience 
says that ‘I am not dreaming at all, I am the true 
waking in my realm.’ From the standpoint of 
waking state, you may say that it is a dream 
But from the standpoint of actual experience of 
the dream state, it is true waking. 

ii) The waking intellect objects that the 
continuity of time is there in the waking state, 
while it is not so is dream state. After waking, 
the time concept which was in the dream has not 
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continued in the waking state. So the concept of 
time in the dream is unreal. This is the objection. 
For this the reply is that in dream state, the 
concept of time was eternal, infinite and real. 
There also in the dream we feel thousands of 
years of span of time as real. So in the dream 
state, the concept of time is real. The main 
objection is that this time-series of the dream has 
not continued in the waking state. If we were to 
see vice-versa then we can say the infinite concept 
of time which is concerned to the waking state, is 
also not continued in the dream. So, we have to 
agree with the point that the concept of 
continuity of time is restricted only to. the 
respective state alone. There is no common 
denominator of time or space between these two 
states. So, the feeling of continuity of time is not 
a criterion to determine the reality. 

iii) The dream world is also common to all 
people who have appeared in the dream state. If 
we had started the Vedantic discussion in our 
dream, we will object all the above points 
regarding dream state. Because during the dream 
inevitably we hold the view that it is true waking. 
From that standpoint we say there also that this 
waking world is common to all of us. But the 
dream is an individual experience. So, the 
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waking world is common to waking people and 
dream world is common to dream people. 

iv) The things which appear in the dream 
state are useful in that state- The things which 
pertain to waking state are useful in waking state 
alone. The things which are seen in dream state 
are termed unreal because these things are not 
seen in our daily life—this was the objection. 
For this we say, “Why should we not say that the 
waking things are not useful in the dream and 
therefore, they are also unreal ?” So the utility 
of the things and the concept of reality of the 
things are restricted to the respective states alone. 

v) The objection raised here was that the 
waking world has got rigorous rules and 
regulations while the dream is uncertain. For this 
we say that in the waking state the rules and 
regulations are real and these are restricted to the 
waking state alone. So the reality of these things 
are here alone. Wliile we are staying in dream, 
the strange thing which appear to have occurred in 
dream appear to be real and natural in that dream 
state. For example, the aeronauts go beyond the 
orbit of the earth and in that outer space they 
float easily in the space because there is pp 
gravitational force to draw them or pull them 
down. The same aeronout, when comes back to 
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the earth, then he has to follow the rules and 
regulations of the gravitational force of the earth. 
As the rules and regulations of the gravitation do 
not govern in the space beyond the gravitational 
pull of the earth, so also with the case of dream 
and waking. Hence the rules and regulations are 
not the criterion for reality. 

All other sciences like Medical science, 
Psycology, Upasana-Shastras, Omens about good or 
bad etc., are all based on the biased view of 
waking state. So their conclusion is not 
sufficient to determine the reality, that which is 
really real- 

To understand all the above counter argu¬ 
ments regarding dream and waking states, the 
aspirant should observe that as his true nature is 
the Witness of these two states, substratum, Self- 
-elffulgent •& untainted by these two states, in 
that Self the waking and dream states appear and 
disappear, i. e., the nature of the states are of 
adventitious and ephemeral nature. So he has 
realised that “in me { as I am the substratum ) the 
dream state appears and the same is the case with 
the waking and hence these two appearances are 
equal for me”. The feeling that the waking is 
real and the dream is due to Vasanas is only from 
the waking state. The mind clinging to the 
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waking state alone is the cause of all these ideas 
or feelings. This judgement is drawn from the 
standpoint of the true nature of the Self which 
is transcendental reality. From this standpoint* 
waking and dream are equal. The reader is 
referred to — 

Mandukya Karika— 2/4 to 2/10 with comm¬ 
entary on these karikas in MANDUKYA 
RAH ASYA V1VRIT1H1 and Man-karika—4/31 
to 4/41 with Shankara T s commentary and 
MANDUKYA RAHASYA VIVRITIHI. Here 
Gowdapada argues in the following manner : 

Commonly people hold the view that the 
Vasanas ( latent impressions ) of the waking state 
is the cause for the dream. By this it is meant 
that the waking state is the cause and the dream 
is the effect. How is it possible to believe that 
the real cause produces the unreal effect ? Some¬ 
times people hold the view that the dream is the 
cause and the waking, the effect - t for example, one 
may say that ‘I saw a tiger in my dream which 
was ready to pounce on me. At once I feared 
and after waking also the fear and shivering in 
the body were continuing/ Here the dream was 
the cause, the shivering etc, are the effects which 
concern to the waking. Here also we ask the 
question how can the unreal cause produce the 
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real effect ?’ If one were to say that both the 
states are real, then there will be no cause and 
effect relation between the two. If one were to 
hold the view that both are unreal, then to accept 
t e cause and effect principle is absurd. So in all 
the viewpoints it is said that the waking and 
dream are both false appearances and both are 
unreal. So between false appearances no one 
accept one to be the cause and the other the 
effect. So all the relationships or the causation- 
ships between these two states are imagined from 
the point of the waking intellect only- 

Here, we have not intended to prove that 
waking is also unreal just like dream, but the true 
intention of this argument is to assert or confirm 
the transcendental reality which is the Self, is 
itself the essence of these two states. So to teach 
the nature of the Self we have taken these two 
false appearances namely waking and dream. 
This is clearly said in Mandukya Katika from 
2/11 to 2/18- 

The argument of Sri Gowdapada regarding 
the unreality of the waking state is quite unlike 
the Buddhist's arguments- Buddhists rely -on 
the waking intellect alone and they want to 
show the unreality of the waking state through 
the very same intellect- But in Vedanta we have 
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relied on the firm ground of Universal acceptance 
and comprehensive vision and taken a stand in 
the Witnessing principle of life and from that 
firm ground we have shown the equal unreality 
of both these states. Shankara says in Brahma 
Sutra Bhashya — 2/2/31. 

gffgr rafag : l” 

—The practical dealings of the waking state 
which are based on all the authorities of the 
means of right knowledge, are impossible to be 
denied or negated unless and until one has not 
shown the other type of reality which transcends 
all the empirical dealings. Because if there is no 
exception, the general rule alone stands there. 

According to this rule, Vedantins have shown 
the transcendental reality which is the Sell of all. 
On that firm ground they have negated the reality 
of the waking state. So it is quite unlike the 
Buddhistic view. 

From the empirical standpoint meaning from 
the standpoint of Adhyaropa we accept the reality 
of the waking state compared to the dream state. 
But from the standpoint of the transcendental 
reality only we say that both the states are unreal. 
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For this the reader is referred to Brahma Sutra 
Bhashya —3/2/4. 

3rfq EIcEEqtrfef I 

srfgFnf^cT % 3TT? f 

'fRRcIFI +1 I'M 1*4 l5Rqq I HT^F FJ s^STtctF'U 

^TlFf fsRT^lf^q^'- 5^5rf?4^t: *T4fh, 

qqs:^: qfMM 

WTTPrT^cqgf^TFl” 

“....Yet the creation of space etc., also has no 
absolute reality ; for under the aphorism ‘the 
effect is non-different from the cause since the 
terms like ‘origin’ etc., are met with ( Sutra 
Bhashya—2/1/14 ), we showed that the whole 
creation is but Maya ( illusory ). But before 
realization of the identity of the Self with 
Brahman, creation counting from space etc., 
continues just as it is, whereas the creation within 
dream is abrogated every bay. Hence the state¬ 
ment that dream is merely Maya has a special 
significance.” 

An objection : 

One ardent student of Shankara Vedanta had 
questioned regarding this problem of dream and 
waking as follows : 

In all the Pra&thanatraya Bhashyas regarding 
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the dream states Shankara asserts that the dream 
is a Vasana ( i. e., dream is caused by the latent 
impressions of the waking ) and the waking is 
real- For example in Mandukya mantra — 4 
( — ), in Sutra Bhashya, in 

Brihadaranyaka Bhashya, in Chandogya Bhashya 
etc. Thus in about 95 percent of the Bhashya, 
this view is stated. While commenting on the 
Gowdapada’s karikas alone, especially in chapters 
2 & 4, he argues that both the states are equal 
and both are unreal. Is it not a contradictory 
statement ? 

Supposing that Sri Gowda pada is his 
Grandguru and he knows the Vedantic tradition 
well and so he is called SAMPRADAYAVIT 
( i^T^TTsf lqfa—Sutra Bhashya — 

2/1/9 ) and so Shankara has not dealt against the 
grandguru in his Mandukya karika Bhashya, then 
also the question arises that where is the voucher 
to Gowdapada to argue that both the states are 
equally unreal according to Upanishad ? 

Answer to the above objection : 

It is true that Sri Shankara has said in most 
part of the Bhashyas that the dream is caused by 
the latent impressions of the waking as e. g., 
Shankara writes : 
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5fT=sjf —Sutra Bhashya —1/1/9—that the J*va 

goes to the dream state taking the mental 
impression & is called by the name of Manas and 
the waking is real from empirical standpoint. 
But, does Shankara say anywhere that waking 
experiences are real from the standpoint of the 
Ultimate Truth ? He has clearly declared from 
the standpoint of transcendental reality, that the 
waking is also a false appearance. 

i) Refer to Brahma-Sutra Bhashya-—which is 
just stated above : 


5?FT1^ *TST%, FRtSfT- 

sfh, set ^tfhrq 

qi?fw5Fcpj 1 ” 

( Sutra Bhashya — 3/2/4 ) 


— Here he says, “by saying that the dream is 
illusory or mayic one should not confuse that the 
waking world is real. It is not really real, it is 
also an illusory appearance i. e., Maya due to 
ignorance ( = )• We have dealt with 

this while commenting on Sutra Bhashya—2/1/14. 
But from the standpoint of empirical view, unless 
and until one realises the non-dual Brahman as 





AVASTHAATRAYA VIVEKA 


his own Self, the waking continues to appear to 
be real with all its rules and regulations, while the 
dream falsifies every day, when one awakes from 
the dream. For this purpose, we said here that 
the dream is illusory ( ). When this 

awareness of Brahman takes place then he realises 
that the waking state also is only a false 
appearance.” So, Shankara does not accept the 
dream as due to Vasanas as a final conclusion. 

In Upanishad Bhashyas : 

ii) Shankara said in his Chandogya Upani¬ 
shad Bhashya—8/5/4, thus : 

mv. fqw: l 

terror ^ i&cr- 1 arm 

?r qjfNfsdm I” 

—The perception of things in the dream 
becoming falsified or unreal is caused by the 
viewpoint of waking knowledges but not in itself. 
Similarly, the perception of things in waking state 
also becoming unreal or falsified is caused by the 
viewpoint of dream knowledge alone, but they are 
not unreal by themselves. Till we intuit the 
ultimate reality, both the states during their 
respective times are real in their own form only ; 
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tut after we realizing them as identical with the 
ultimate reality both are unreal or illusory i. e., 
both are real in the form of Brahman (pure 
Existence j alone- 

In this regard it is not possible to mention 
any difference whatsoever between these two 
states—waking & dream. Thus there is no 
contradiction.. 

iii) In Aitareya—1/3/12 TJpanishad, it is said 
that all the three states are dreams, 




Shantara clearly comments on this Mantra, 
and takes one objection thus, ‘the waking state is 
endowed with awareness, so how the waking be 
called as dream V And he answers thus ; “Not 
so, this waking state is also a dream (Swapna 
•eva ). How ? In the waking state also there is 
no awareness of the true nature of the Self which 
is transcendental reality and he sees the not-selves 
which are not really there, as if they are there 
just as in dream.” In this sentence, Shankara 
clearly states the equality of the waking and 
dream states- 
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iv) In Taittiriya, 2/8/5— 


3^ <aa>: I”— 

STTSqr? qgnnrf ^Rrqf&fb 

* ; arf^raif^nrf snuri^srat:, gnu^- 

ri#^n^rq, annsnftr 


“Objection i Duality has existence because 
of its perception in the dream and waking 
states. 

Answer : No, for the dream and waking 
states are creations of ignorance. The perception 
of duality that occurs in the dream and waking 
states is the result of ignorance, because it ceases 
on the cessation of ignorance.” 

Here Shankara declares that 3rf%?Jl=gdc=riT sriqc^ 
£=ISP?fs—the waking and dream having both been 
conjured up by avidya. 

v) In Brihadaranyaka Bhashya — 4/3/19— 

- “sTFTh^sfq vt fa: i 

o 

an ? ^ l kt<w =* 

m 3TT5f««tT?5pn: SWt:’ 1% II” 


—Acharya Shankara remarks here : The 
Shruti considers even the experience of waking 
state to be but dream and hence it says, ‘where 
one sees no dream whatever’. Another Shruti 
passage bears this out : ‘He has three abodes. 
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three dream states.’ 

vi) In Mandukya TJpanishad — 3 and 4, it is 
declared that VAISHVANARA ( ww ) and 
TAIJASA (gsTFT. ), both have got 19 mouths 
( ) and 7 limbs ( )- Here 

Shankara has written— 

%% 5iht arf%?ji^TT sr^rFih...^5Fj5iin 

Frdt etc.” 

— i. e., “Consciousness appears, as it wore, 
related to outward objects on account of Avidya. 
Waking consciousness, being associated as it is 
with many means ( subject-object relationship, 
agency, instrumentality etc. ), and appearing 
conscious of objects as if external, though in 
reality they are nothing but mental existents 
produced by Avidya etc-” 

vii) In Brihadaranyaka Bhashya—2/1/18- 

—“Therefore in dreams worlds that never 
exist are falsely superimposed as being a part of 
the Self. One must know the worlds experienced 
in the waking state also to be such.” 
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On this firm ground of utterances of the 
Shruti, Gowdapada has declared that waking 
and dream are equal. Sri Satchidanandendra 
Saraswati Swamiji has clearly shown this in his 
English introduction of MANDUKYA 
RAHASYA VIVRITIHI viz., 

“The identity of waking and dream Atmans — 
hinted at in the Shruti by the two epithets 
( )^- ‘seven-organed’ & 

‘ninteen-faced’ ( Mantras 3 & 4 ) and in Agama 
Prakarana by two. epithets ( ) ‘bound 

by cause & effect’ and ( ) ‘having 

both sleep and dream’—is clarified in the second 
chapter of the karika. In the Sanskrit mtroduc- 
tion of the same book he has said that ; 

*wiq l” 

Hence from the standpoint of transcendental 
reality which is the true nature of the Self, both 
the states—waking and dream—are equally false 
appearances due to ignorance. It is strengthened 
here in this fourth view-point of the dream state— 
i. e., examining the dream from the standpoint of 
the dream experience as it was during the dream 
time. 





ai-i-A-IPTIEIR.-IIX 

FOUR ftSPEGTS OF DEEP SbEEP 

STATE 

Regarding deep sleep there are four standpoints or 
viewpoints according to Shankara’s Bhashyas. 

I. From the standpoint of fatigue : 

Nidrd ( f^igr ) means Tanioguna ( ) 

( Gita Bhashya—14/8 and 18/39—rW Hjop srsfar 

). This is 

the viewpoint of body. When it is tired by work 
in its waking state and when the Tamoguna 
acquires the body, then the sense organs will stop 
their work and the mind wants to merge. In 
this stage yawning and drowsing etc., will start. 
This is called as Nidra by common people. This 
is essential to our life, but it should be controlled 
by observing regulation in food and work etc. 
[Refer Bhagavat Gita —6/17]. This modification 
in the body which occurs due to tiredness etc., is 
called Nidra. The experience of this Tamoguna 
is observed in the waking state before and after 
the sleep. This does not pertain to the deep sleep 
state ; it concerns to the waking state alone. But 
most.persons hanker confusion and get confound- 
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ed regarding this. According to them ‘in deep 
sleep state there is Tamoguna ; we feel this 
Tamoguna after waking etc.’ So one should 
clearly understand that the experience of 
Tamoguna which occurs before and after sleep is 
concerned to the body and belongs to waking 
state. It is not the direct intuitional experience 
of the deep sleep. 

II. From the standpoint of seed-form of world 
and vaasanaas : 

According to the common man’s experience, 
he who sleeps, will himself awake as he was 
before. By this experience the seed-form of the 
ego with vasanas etc., is there in deep sleep 
without losing his potentiality of differentiation. 
Because again it appears in various forms as it 
was before. This is to be inferred from the 
standpoint of adyaropa of Jiva and his states like 
waking, dream and deep sleep etc. This is accepted 
by Shankara from the Vyavaharika standpoint in 
his Sutra-Bhashya—2/1/9, particularly in the 
sentences : 

“w fe srfq Fnwfsppmf 

srfwrnsnjqft 3^: 
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—.“w % 3rf^¥nft arfq qrararfh ffp^nsrR- 
5J%rs: f^^TT 4io^^l< : 5Eerae*rt 3T^n^: %Irf: 
€3^, cr^q arfhrr ^rfr fhwgrRsrfhsrsr r, ?r 
fsrtTITRrf^: 3^+11 *Td I” 

Just as in Sushupli and Samadhi, there is 
attained the intrinsic state of absence of distinc¬ 
tions, and yet distinction reappears in waking as 
before on account of mithyajnana not being 
removed, so also it may well happen in this case 
of dissolution also.” “Just as even in Supreme 
Atman without any distinction, it is seen in 
practical life that distinctions based upon 
Mithyajnana ( or Avidya of the nature of 
adhyasa ) function unobstructed even in the 
period of sustenance of the world as they do in a 
dream ^ so also one may infer the potency of 
distinctions owing to Mithyajnana in the period 
of dissolution also." And in Sutra-Bhashya — 
3/2/9 particularly the sentence : 

“srfq =51 JTTTT TUtHrl. 54T???: 

*r. srssud’- w- i g 

SmfcffF'FTnT s;f% 

sft: nq qfag s i kt gfh 

—There is no such entity like Jiva, different 
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from the supreme Self, which has to be disting¬ 
uished from pure existence like a drop of water 
from a mass of .water: It has been shown more 
than once that pure existence Itself comes to be 
called indirectly JIva, because of the intervention 
of limiting adjuncts That very same set of 
adjuncts persists in deep sleep and waking states 
on the maxim of the seed and seedling, so that the 
reasonable position is that the selfsame JIva wakes 
up from deep sleep. 

This is accepted from the standpoint of 
Adhyaropa, which means empirical standpoint. 
So the seed-from of vasanas and potential form of 
the Antahkarana are accepted in deep sleep 
according to empirical experience. 

Along with the ego the whole waking state 
merges in the deep sleep and remains there in the 
seed-form with its potence of diversity. It is said 
in Mandukya Upanishad—5, particularly in 
Bhashya portion : 


“srarr 



—Here Shankara says that the waking and 
dream states merge here ( in Sushypti ) without 
losing their potential form of diversity and they 
have taken seed-form. This seed-form .is called as 
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JAGADBEEJA (oPTrj^)^), AVYAKTA ( zt&mO 
etc. This is the second attribution made by 
Sh^stra from the VAIDIKAVYAVAHARA 
DRISHTL 

III. From the standpoint of causal ignorance : 

The attribution of causal ignorance ( 

- G. K- Bh.—1/11 ) in deep sleep 
is made from the standpoint of the Vaidika 
Vyavahara i. e., with a view that one should get 
the Self-knowledge ( — G. K. 

Bh. —1/11 ). Though from the standpoint of 
Shruti and enlightened persons Sushupti is 
non-dual Self alone, the pure Consciousness 
alone, it is not Sushupti from their standpoint 
But from the standpoint of common man, 
as he is ignorant regarding his true nature of 
the Self and as he has to obtain the Self- 
knowledge—from this standpoint the causal 
ignorance i. e., non-perception regarding the real 
nature of the Self, is attributed to deep sleep. 
In waking and dream the common man has got 
the causal ignorance, i. e., non-perception 
regarding the true nature of the Self as well as 
the misconception (See the commentary by 
Shankara in Man-karika.'—1/11). In deep sleep, 
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he has no misunderstanding or wrong identifica- 
with the body, mind etc. Though this is the 
thing, he has no right knowledge regarding his 
true nature in deep sleep and it is impossible to 
get the Self-knowledge in deep sleep because of 
the absence of the mind and the teachings of the 
Guru and the Shastra and Sadhanas. From this 
standpoint, it is attributed that in deep sleep, the 
causal ignorance remains there. So it is said that 
PRAJNA is bounded only by causal ignorance 
(fir sftstR sn^T f^rfiretR—G. karika 
Bh.—1/11). When one cognises his true nature 
through the teachings of the Guru and the 
Shastra, then the previous attribution of the 
Sushupti will be removed, along with the 
attributions of VASANABEEJA & JAGAD- 
BEEJA ( seed-form of the intellect and the world 
etc. ) and the causal ignorance ( 
also will be removed. 

At the stage, previously he who was called as 
PRAJNA as having seed-form, the same prajna 
will be recognised as TURIYA and ever free from 
all the attributes of seed-form and sprout-form etc. 
See the. particular sentence of Shankara Bhashya 
on Man-karika—1/2, viz, 
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“That which is designed as Prajna ( when it is 
viewed as the cause of the phenomenal world ) 
will be described as Turiya separately when it is 
not viewed as the cause, and when it is free from 
all phenomenal relationship i. e.., in its absolutely 
real aspect.” 

Here Shankara clearly says that the same 
PRAJNA is recognised as TURIYA through 
Viveka. From the standpoint of ignorance only, 
the seed-form of ignorance ( causal ignorance ) and 
seed-form of the Universe etc., are attributed by 
the Shastra for the purpose of teaching. For this 
reason, Shankara has shown the main differences 
between the deep sleep and the state of 
enlightenment i. e., Turiya in his commentary on 
Gaudapada karika—3/34 St 3/35. 

Hence the attributions of the state of 
Sushupti, Vasana-bija, seed-form of the Universe 
( Jagad-bija ) and causal ignorance ( ) 

are all superimposed on the pure nature of the 
Self from the various standpoint of the waking 
world for the purposes of teaching alone. 

IV. From the standpoint of the direct Intuition of 

the deep sleep : 

Now we have to give up the Standpoint of 

TZa^LcJi c^LcAZi^ih. 
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the waking state. We have to observe the 
intuitive experience of the deep sleep. From this 
standpoint the Shruti describes : 

^ I” [ Brhadaranyaka— 

4/3/19 Sc Mandukya—4 ]. 

Here Sushupti means one’s own true nature 
of being bereft of waking and dream. As waking 
and dream states are false appearances concocted 
by Avidya, on the true nature of the Self, so also 
the seed-form of the world etc., are the false 
imaginations from the standpoint of the waking 
state. So SUSHUPTI means the true nature of 
the Self. We have kept the name Sushupti on 
the real Self, from the standpoint of the waking 
state. As that is our true nature, it is impossible 
to give up the true nature at any cost. It is said 
by Shankara thus in his Brahma-Sutra Bhashya— 
3/2/7 in the sentence : 

SRnrJ. 

P 

—“Besides, there is no time when Jiva has 
not become one with the Brahman for one’s 
intrinsic nature can never disappear. Only 
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relative to the seeming foreign aspect which he 
assumes in dream and waking owing to contact of 
conditioning associates, it is proposed to say that 
he attains his own form on the dissolution of that 
foreign aspect.” 

From the standpoint of the Shruti and the 
Guru, always the Jiva is Brahman in his true 
nature. But from the standpoint of the adjuncts 
like the waking and dream which are concocted 
by Avidya and which are only the false 
appearances, the same Brahman appears as if he 
has taken the form of Jiva or the soul. So, Jiva 
goes to sleep and comes back to the waking etc., 
are all false notions. 

Conclusive Remarks : 

a) From the standpoint of the world, the 
seed-form of world is attributed on the pure Self. 
From the VAIDIKA VYAVAHARA meaning 
dealings according to Shastra, one should obtain 
the Self-knowledge in this life —so from this 
standpoint the causal ignorance is attributed on 
the Self. The Self is the substratum for the 
seed-form of the world as well as the appearances 
of the world. From this standpoint the Self is 
described as SARVAJNA, MAHAMAYAM, 
SARVESHVARA, NAMAROOPAYOR 
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NIRVAHITA, ( —He who differentiates the 
names and forms which were in seed-form into 
manifested form ) etc. Hence to PRAjNA all 
these three types of attributions ( seed-form, 
having causal ignorance and being Sarvajna ) are 
attributed from the various standpoints of the 
Universe which is conjured up by Avidya. 

b) But from the standpoint of direct 
intuition of the deep sleep, it is only the pure Self, 
Pure-Being, pure-Consciousness and pure-Bliss 
( refer Brhadaranayaka Bhashya —3/4/22 to 32). 
Here Shankara takes this stand of direct intuition 
and said that the true nature of the deep sleep is 
pure Self. This is the illustration of Moksha. In 
Sutra Bhashya —1/1/9, 


“st: sqTfoprmtaT- 

*TrsnrT srqft 

r 


— Here Shankara says that when the two 
types of adjuncts i. e., waking and dream 
disappear, then the Self remains in its pure 
nature in deep sleep. It is called as if Jiva has 
merged in his true nature in sound sleep. And in 
Sutra Bhashya—3/2/7, Shankara says, 


§3^ ^qrqfa: £ ^rq 

arffqt *rqfh' l” 
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—i. e., When two types of adjuncts appear as 
if they are there is the Self, then the Self appears 
as if he has taken the form of Jiva and he is said 
to resume his own nature in sleep on the 
dissolution of those two types of adjuncts. In 
these two sentences particularly one has to 
observe the words “PRALEENA IVA” ( ^ ) 

and “PARAROOPAPATTIM IVA” ( q^qnqfffq, 

^ ). So from the standpoint of ignorance alone, 
it is said that in deep sleep, Jiva remains in his 
true nature or merges and he comes back etc. Eut 
when we give up the standpoint of adjuncts, he is 
always Brahman, and he never ceases to be 
Brahman. To take this standpoint the common 
experience of Sushupti alone is sufficient. There 
is no need of getting any new experience of 

“ASAMPRAJNATA SAMADHI” ( sratsfifng 

FRTlfsT) etc., according to commentators. It is 
possible only through the instructions of the 
Shastra and the Guru and Viveka. For this refer 
the following Bhashya portions : 

The intuitional experience of deep sleep is 
described as the illustration for Moksha ( Brhada- 
ranayaka Bhashya—4/3/21 to 32 ) — recognising 
age’s own true nature, here and now also as it is, 
as it was in deep sleep and not affected in the 
least by the appearance of dream and waking 
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states in him, just like a screen in a cinema. This 
recognition occurs through Viveka alone with the 
help of the teachings of the Shastra and the Guru. 
For this purpose, some references in Shankara 
Bhashyas are given. 

a) Brhadaranayaka Upanishad Bhashya— 
4/4/6, here Shankara says that, 

fi; 

?Etmerq SHoRTO q^T....TT 
^S.i l 4i(<m ?? SUIT - . 5? % 

i. e., He who sees himself as permanent pure 
consciousness as in deep sleep, becomes Brahman. 
A man of realisation, after his death, has no 
change of condition—something different from 
what he was in life, but he is only not connected 
with another body. This is what is meant by his 
becoming ‘merged in Brahman’. 

b) Brahma-Sutra Bhashya—3/2/7, the last 
sentence is : 


g armrfa fjfa«rrcq,5fa to arfgqr^mr. I 

I” 
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— We are going to prove that Sushupti means 
Brahman. Such a knowledge serves a purpose, 
namely that individual JIva is ascertained to be 
identical with Brahman and it is realized to be 
free from the dealings consequent on the dream 
and waking states. Hence the individual’s deep 
sleep means ATMAN. 

c) From this standpoint, the non-perception 
in deep sleep i. e., the common man’s experience 
that ‘I know nothing in deep sleep’ is ftot due to 
causal ignorance or BEEjAVIDYA, hut due to 
oneness of the Self- It is clearly stated in 
B:ha. Upanishad Bhashya—'4/3/23 to 4/3/30- 

d) In Sutra Bhashya—2/3/18, refer the 
sentence ; 

FPPmTPTFI ^ qdWTI^n^Irl. 

—As for the objection that the people in 
deep sleep etc., have no awareness....this appearance 
of absence of awareness is owing to the absence 
of objects of knowledge, but not owing to the 
absence of consciousness. Here Shankara gives 
one illustration that in the dark night a torch 
light is illumined and directed towards the sky. 
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and though there is light we cannot see anything. 
Because there is nothing else to be illumined by 
this torch light. So also in deep sleep the nature 
of the Self is full of pure consciousness, but there 
is no other second thing to be known apart from 
the Self. 


e) ?lfi? 3TRJTT 3T3T 

4/HtIM 34 ci|Ic-MIST 5|T I SJTlfh 

p srrsrrcfH^ ? 
aiensiiwispL, t5ftv^ninpi§: 1 ” 

— [ Brhadaranayaka Bhashya—4/3/21 ] 


— Here Shankara says, in deep sleep the 
individual is freed from ignorance which is the 
cause of duality. Atman is pure consciousness. 
He is capable of seeing anything. He does not 
see anything in deep sleep because nothing other 
than Atman exists there to see. The individual Jiva 
is one with SAT and SAT only. Therfore he does 
not know anything. 

Previously it is said in Shankara: Bhashya on 
Mandukya Karika Agama Prakarana — 2 that, 

“sfterreRatrfq ‘q 

TT fspqi ^ 

i” 


The causal condition is also verily experienced 
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in this body from such cognition of the man who 
is awakened from deep sleep, as, ‘I did not know 
anything ( at the time of deep sleep ).’ Therefore 
it said that one Atman is perceived as three fold 
( Vishva, Taijasa & Prdjna ) in this body and in 
the Jagrat state alone. 

This is said from the standpoint of empirical 
view - the non-perception in deep sleep is 
attributed to the Self. But in the above said 
manner, the standpoint has been changed from the 
empirical to the direct experience of the Self. So 
from the standpoint of Viveka, Sushupti-hood of 
Sushupti will be removed and it is recognised as 
the true nature of the Self. This is the fourth 
viewpoint of Sushupti 

Neglecting these viewpoints post-Shankara 
sub-commentators have taken the empirical 
viewpoint as the standard and have said that : 

i) In Sushupti there is seed-form of the world 
with Atman and the same seed-form is called as 
Mulavidya and Vasanabija etc., that is the cause 
for this Universe. 

ii) Hence one should get the experience of 
Asamprajnata Samadhi where there is no deep 
sleep as well as the appearance of dualistic world, 
then he will transcends avidya and hence the 
experience of the Sushupti is not enough or 
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sufficient to get Self-knowledge. All these types 
of wrong notions including the idea that Jiva goes 
to Sushupti and comes back etc., are propagated. 
The author of Vivarana ( commentator of the 
Panchapadika ) writes : 


I *5(i an^tac*- 



]■ 


—According to Vivarana, the intuition of 
non-dual Atman is in the Yogic trance of 
Asamprajnata Samadhi, while the perception of 
duality is due to the defect engendered by the 
Prarabdha Karma ( i. e., fructified karma ). 

This explanation of Vivarana, is in direct 
opposition to Shankara who says in emphatic 
terms : 


; ‘profs’ 

1 ” 

—[ Sutra Bhashya—2/1/14 ] 


—The Self is not to be attained in any 
particular state or condition, for the identity of 
the Self and Brahman stated is ‘That Thou Art’ is 
/not contingent on any particular state. 
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This innovation is diametrically opposed to 
Gaudapada’s dictum ( Gaudapada Karika—1/17 ) 
also that Atman is always Nisprapaneha () 
i. e. free from all duality. 

According to Sri Satchidanandendra Saraswati 
Swamlji’s teachings and Shankara’s Bhashyas if we 
try to understand the various standpoints adopted 
for the purpose of teachings, then all our doubts 
will get removed. 


“RjafucSA. 





DETERMINING THE NATURE OF 
TURIYA 

When is one established in Turlya ? It is thus 
replied by Gaudapada : 

“«F?TS1T jggcr. ft37 rre ra STP re : l 
fwtli cPh: 8jtoi flfft H” 

[ Gaudapada Karika—1/15 ] 

Dream belongs to one who wrongly cognises 
the Reality and sleep to one who does not know 
the Reality. When the erroneous knowledge in 
these two is removed one attains the state that is 
Turly a called the ‘ Fourth \ 

To explain the above Karika, here it will be 
given some important points regarding the 
Avasthatraya and the nature of Turly a. 

I. Description of the three states from four 
different viewpoints : 

The three states are described in Mandukya 
Upanishad and Gaudapada Karikas from the 
standpoint of four different aspects ( angles of 
vision ) : 


7?«i fix*A£ 



DETERMINING THE NATURE OF TURIYA 71 


i) As is commonly known by all that the 
present state is the waking state. When we speak 
about our entering the deep sleep and where we 
do not know anything, that is the state of deep 
sleep. In the middle, before waking, we 
experience sometimes the dream and this is the 
dream state. According to this common belief 
Vedanta starts to teach one’s own true nature 
which is the substratum of these three states and 
explains in the first place that the appearance of 
the real nature of the Self in the form of waking 
state is the Vaishvdnara Pada ( sfWnr; ), the 
appearance in the form of dream state as the 
Taijasa Pada ( qi5[ ). When both the states 
are absorbed in the Self, it is called Prajna Pada 
< srnti T*? ) 

This is one type of discrimination about the 
three states. 

ii) According to Sri Gaudapada, these three 
states are explained from the standpoint of their 
special features. According to this the functions 
of sense organs with the outer world is waking , 
the functions of mind alone is dream , and the 
merging of the mind in one’s own Self is the sleep. 
From this standpoint we can observe the 
experiences of all the three states in this present 
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waking state alone. This is said in Karika—1/2, 
and more elaborately in the commentary on this 
Karika by Sri Swamiji of Holenarsipur, in his 
Mandukya Rahasya Vivritihi. 

This is the second type of the description of 
the three states. 

iii) From the standpoint of Moksha 
Vyavahara, according to Shastra, one should get 
the knowledge or realisation of one’s own true 
nature of the Self to get Moksha ( ). From 

this standpoint, Sri Gaudapada explains the three 
states in his Karikas from 1/11 to 16. According 
to this portion, non-perception of the real nature 
of the Self is the sleep , and misunderstanding 
regarding the nature of the Self ( such as 
misunderstanding the nature of the Self as 
waking, dream etc.) is dream and realising the real 
nature of the Self through Viveka is the real 
waking. When this real waking takes place the 
aspirant himself remains as Turiya When 

a person awakes to the truths he realises there 
neither this sleep ( = non-perception ) nor this 
dream ( =misunderstanding ) from the standpoint 
of the intuition of Turiya, the real Atman. 
These are explained in Karikas—1/11 and 1/16. 

This is the third type of discrimination of the 
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three states. 

From the standpoint of third description of 
Avasthatraya, the generic and specifie characters 
are ascribed on Vishva and Taijasa and also on 
Prajna that is. on the three states of consciousness 
— waking, dream and sleep. According to this, 
we do not know our true nature of the Self while 
we are in waking state. Not only this, but we 
have also misunderstood our true nature as T am 
a man, I atn a doer of actions, I am happy, I am 
miserable’ etc. So there is non-perception 
regarding the real nature of the Self and there is 
misconception also. As it is in the case of 
waking, so also it is in the case of dream. 
The non-perception is called causal ignorance 
( Karanavidya ) and the misconception is called 
effective ignorance { Karyavidya ). In deep 
sleep, though from the standpoint of Shruti and 
realised persons, Atman of the nature of pure 
consciousness alone remains there, from the 
standpoint of Moksha Vyavahara, there is no 
possibility of getting the Self-knowledge in deep 
sleep. Hence what is superimposed here, is the 
non-perception regarding the real nature of the 
Self in sleep. From this viewpoint it is said that 
Prajna is bound by causal ignorance’ ( 

Gaudapada Karika—1/11 ). In this way 
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the "non-perception” of the real nature of the Self 
is the generic or common characteristic of all the 
three states. But “misunderstanding” is the 
specific nature of Vishva and Taijasa. So also the 
'non-perception’ is the specific feature of Prajna. 
Therefore, the three states are classified into two 
groups only and these are deliberately imputed to 
the Self for the purpose of teaching, All these 
ways of attributions are enumerated in T-(iii)’ 
above. When the error of absence of knowledge 
and the error of misconception are sublated by the 
dawn of the true knowledge, then one comes to be 
convinced that he is really the Turiya ( the 4th ) 
beyond all the illusory states. 

iv) The three states are also described by 
Gaudapada in the fourth chapter of Mandukya 
Karika using some Buddhistic terminology such as 
Laukika ( ), Suddha Laukika ( 

Lokottara ( )• These words are used in the 

context of comparative study of Buddhism and 
Vedanta and to show the difference between the 
two doctrines by Shri Gaudapada. In the last 
portion of the book Shri Gaudapada wants to show 
his own Prakriyd which is taught in Vedanta— 
the tribasic method But the intention here is 
that the words like Laukika, Shuddha Laukika 
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and Lokottara which are used in Buddhistic 
literature for a particular sense and which are to 
be achieved through the practice of Yoga 
according to their system in order to get the 
mystic experience of these three states which are 
concerned to an individual person —but the same 
words can be used here to denote that the words 
can be applied more appropriately to the Tribasic 
method of Vedanta rather than to the Buddhistic 
philosophy and determining the nature of Turiya 
is the main purport for describing in this way- 
This is also clearly stated by Shankara in his 
commentary on Mandukya Karikas — 4/87, 88 

&89 . 

Gaudapada applies the terms ‘ILaukika? 
{ common experience ), ‘ Suddha Laukika ( pure 
experience ) and * Lokottara 1 ( transcendental 
experience) to waking, dream and deep sleep 
respectively, unlike a Vijnanavadin who recognizes 
three grades of consciousness. The three states are 
really no states of consciousness. They are only 
tlie Witnessing pure consciousness taking the garb 
of these states, pure consciousness being unaffected 
by their appearance or disappearance. The three 
states admit neither of juxtaposition in space nor 
of succession in time. 

This is a way to describe the Avasthas and 
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this is the fourth kind of description of Avasthas. 

II. Determining the true nature of the Self 

through the viveka. 

Before going to determine the true nature of 
Turiya through Viveka, which as an important 
thing in Vedanta, we have to temember some 
crucial points : 

a) Turiya is not a state at all as is usually 
understood like fourth avastha by present-day 
Vedantins. It is the real nature of Self. 

b) The substratum of the waking is Turiya, 
so also in the case of the dream. 

c) From the standpoint of waking and dream 
the name of sleep is attributed on the Turiya 
itself. 

d) The reality which appears in the form of 
three states to the ignorant—that very reality 
itself is Turiya as it is the substratum of all the 
three states. 

e) Turiya is absolutely free from the taint of 
avasthas i. e. It remains unaffected by the 
appearance or disappearance of the three states. 

f) Turiya in relation to these three states 
which are conceived to be really existing owing to 
ignorance, is said to be the Fourth for the purpose 
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of teaching alone. 

g) As Turiya is no avastha or state, so the 

popular identification of it with Nirvikalpa 
Samadhi ( ) is altogether unfounded. 

h) The Turiya has no specific features which 
could be described by wofds (fdfaHuTi- 

Mandukya Mantra 

Bhashya— 7 ). 

i) The Turiya is the self-evident inmost Self 
and hence no description, definition or proof of 
its existence is needed. It is not to be gained 
newly by efforts. 

Here it is said in Karika ( —1/15 ) that “when 
the two errors of these two ( i. e. non-apprehen¬ 
sion and misapprehension of Reality ) which are 
deliberately attributed on the Turiya for the 
purpose of teaching, are removed one attains the 
state that is Turiya ” Strictly speaking it is not a 
state at all and also it is not to be attained newly 
by some efforts. But from the standpoint of 
superimposition of three states it is said in the 
manner — 'the Turiya is the state which will be 
attained’- And those errors are rescinded in 
Karika—1/16 : 

I 

^ 3TTII” 

—When the Jiva or the individual Soul 
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wakes up from his beginningless illusory dream, 
then he becomes aware of the truth, by dint of 
teaching imparted by the Shrutis & the preceptor, 
that it is really the secondless one ( —the 
non-duality) unborn, forever unsullied or 
untainted by the sleep of ignorance or by the 
dream of wrong knowledge”. 

So by the negation of the false appearance of 
these three states through Viveka one can remain 
m his true nature, at the very end of discrimina¬ 
tion and this true nature is ever-luminous Turiya. 

Shankara clearly states that Turlya is not a 
separate state apart from these three states. It is 
the substratum of these three states. If it were to 
be the fourth state ( i. e beyond the experience of 
these three states ) there will be no way to realise 
the nature of Turlya. Hence the teaching of the 
Shastra will be a futile exercise and Turlya would 
be a void ( :=the ultimate Reality itself does not 
exist ). So it is not a separate state, the ultimate 
Reality itself is appearing in the forms of these 
three states of consciousness ( Mandukya Bhashya 
of Mantra — 7 ) l and further in same place 








— [ Mandukya Mantra Bhashya—7 ] 
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Shankara says that these three states are only 
imaginations, that is Vikalpas ( ) and when 

this thing is realised through Viveka and the 
appearance of these three states is negated or 
falsified by means of right intuitive knowledge, 
then the ultimate Reality manifests itself As It Is 
i. e., one will remain himself as Turiya at that 
time and there remains no need to search for any 
other means of knowledge or any other discipline 
for the realisation of Turiya after comprehending 
the import of the Vedantic texts. 2 Here Shri 
Satchidanandendra Saraswati Swamiji has given a 
foot note in his Kannada translation of the 
Bhashya that apart from Viveka there is no need 
to get the fourth Avastba like Samadhi etc., and 
there is no need of disciplines such as 
Prasankhyana ( repetition of knowledge of 
Vedanta Vakyas ) etc. Elsewhere he has said, 
Persons who have not understood this truth 
imagine that, the Vedantic text only yields in 


3<Wr- 
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— [ Mandukya Mantra Bhashya—7 ] 
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indirect knowledge ( ) of Atman and 

hence the repeated practice of the knowledge of 
the Mahavakyas ( or ) or the 

merging of the world of multiplicity in Atman by 
means of meditation ( or Laya-chintana ) 

or the practice of Patanjala Yoga ( RbnggR ) 

etc., are necessary, to get Atma-Sakshatkara or 
fourth Avastha like Samadhi.’ 

In one occasion Shankara explicitly states 
that “one who is the Prajna () having the 
seed-form of the world and having causal 
ignorance ( seed-form of ignorance or Avidya 
Bija ),—that same Prajna in his true nature is 
the Turiya, when his being the potential seed of 
the world is not taken into account.” See 
the following Bhashya portion of Mandukya 
Karika—-1/2 i 


Here Shankara clearly says that “one who is 
Prajna from the standpoint of attribution of 
world and ignorance, that same Prajna is Turiya 
m his true nature, altogether free from the body 
and other conditioning associates.” For this the 
readers have to refer the fourth viewpoint 
regarding Sushupti (mfc > which is explained 
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previously in Chapter—III. Thus when one 
cognises his true nature of the Self as ever Tur.ya, 
then the two types of errors, viz., non-perception 
and misconception regarding the real nature of 
the Self will be removed. The same thing is said 
in the Karika No.—1/15 which is quoted in the 
beginning of this Chapter. 

III. Process of determining the nature of Turiya 
( Turly at va Pratipatti Kraai aha ) ; 

The scriptures ( XJpanishads ) teach or signify 
the essential nature of Turiya { Atman ) by 
Ataddharma Nivartana i. e. by negating all the 
qualities or characteristics -of An?tman i. e., 
not-self, which are superimposed on our Atman 
or misconceived in Atman through Avidya. 

The process oj' determining the nature of 
Turiya is given very beautifully by Shri Swamiji in 
his Mandukya Rahasya Viviriti. I shall give the 
the significances of this portion— 
which contains the six types of negations on the 
ground of iutuitional experience of the real 
nature of the Self For this purpose Shankara 
declares in the Mandukya Bhashya 7 that: 

“cWTIrl srfhTlfqinq-sm m nq 
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—Therefore, it is established that the 
rescission of unreal attributes superimposed upon 
Atman is accomplished simultaneously with the 
manifestation of the knowledge which, in itself is 
the means for the negation of duality. Here 
* Vijnana’ means the intuitional experience of one’s 
own true nature. On this firm ground the 
Pratishedha ( sifgnto ) or negation of the superim¬ 
posed appearance will take place. To negate this 
misconception the Pramana ( ) is the sentences 

of Vedanta and the instruction of the Guru. So 
the Shastra & the Acharya are the pramanas 
which negate the attributions on the firm ground 
of intuitional experience. Shankara further 
remarks : 

“sWft Wit ‘fesrl 



— [ Gaudapada Karika Bhashya—2/32] 

—The function of the Shrutis is to remove 
duality and not to affirm something about 
non-duality, for that would be a contradiction in 
terms. The fact is that the negation of the 
superimposed factors is the only way to direct the 
attention of the seeker towards the Turly a 
as it is Self-evident inmost-self of the seeker 
Hence the aphorism of the right tradition : “Its 
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validity is substantiated by its negation of wrong 
ascriptions.” At last, at the sametime one takes a 
stand in his true nature which is Turiya- So 
Viveka is the only means to get Turiya. This is 
the significance of the sentence of Bhashya 
( Mandukya—7 ) quoted above ( for more details 
see next article No. — IV ). 

Now for Turiyatva Pratipattikramaha ( 
srlcWfd&fW ), I shall furnish the significances of six 
types of negations which are furnished by the 
Swam'ji in his Mandukya Rahasya Vivriti as 
already noted above. 

Turiya is sought to be indicated by the nega¬ 
tion of all attributes ( characteristics ) : 

—Shankara 

{ Mandukya Bhashya—7 ) 

i) Pramatritva Nirakarana { ). 

According to common experience we are 
Pramatrs meaning 'knowers of the external objects 
through the means of right knowledge such as 
Indriyas and Antahkaranas’. Due to this knower- 
ship we see the dualistic world as if it is there 
really. But according to Shruti,all these are 
Brahman and there is no multiplicity at all (^ 
—fg;—4/4/19 ), but we see the 
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multiplicity here. So this is the misconception: 
To remove this misconception the aspirant should 
observe the following process : 

The knowership which appears in the waking 
or in dream state is due to Adhyasa or taking 
wrong identification with Antahkarana- and 
mutual transference of the natures of Antahkarana 
and the Real Self. Hence it is here ‘Pramatrtva is 
Adhyasika’. When an aspirant realises his true 
nature which is the witness of these two states, 
from that standpoint of transcendental reality, he 
is the pure and absolute nature of consciousness. 
By cognising this truth, he falsifies his own 
pramatrtva ( knowership )- By this the miscon¬ 
ception of seeing the dualistic world is removed 
Here ‘seeing’ the dualistic world as if it is there is 
itself a dream because it is the misconception 
due to Adhyasa. This type of dream will vanish 
through the discrimination shown above. The 
first type of negation is called as PRAMATRITVA 
NIRAkARANA. The dualistic world will be 
there only from the standpoint of Pramatr and 
not from the Witness. This is the secret here. 

li) Agrahana Nirakarana and Bijabhava 
Nirakarana ( sfcraft )- 

From the standpoint of waking and dream 
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states we say that in deep sleep we know nothing. 
This non-perception of the dualistic world is 
attributed on deep sleep state from the standpoint 
of waking and dream alone. This wrong notion is 
called as ‘Agrahana or Nidi a'. To remove this 
wrong notion one should observe that the pure 
Being which is our true nature—from that pure 
Being alone the states like waking and dream 
emerge out and sustain by the same being and at 
last they merge in the same being. So, the false 
appearance of the states disappear and they 
become one with the Being. This pure Being 
which remains in deep sleep is called as 
Avyaki itatma ( ), meaning having 

unmanifested seed-form of both the states. This 
attribution is made from the standpoint of 
appearance and disappearance of the dualistic 
states 1 . e., waking & dream. But from the stand¬ 
point of the intuitional experience of the deep 
sleep as it is, the Avyakritatma is the pure and 
absolute consciousness without the second. This 
is the true nature of everyone. From this 
standpoint there is no question of knowing or 
not-knowing because it is the pure consciousness. 
By this process of discrimination one will get rid 
of the wrong idea that, ‘I know nothing in deep 
sleep’. This is Agrahnaroopa Nidrdviparyasa 
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Kshayaha . 

From this, we shall observe that the attribu¬ 
tion of the seed-form of the Universe which 
is superimposed from the stadpoint of Vaidika 
Vyavahara also will be removed because the 
appearance of the Universe is only a false appea¬ 
rance and hence the seed-form also is a false 
attribution. As the Self is of the nature of 
non-dual one in deep sleep, this nature continues 
uninterruptedly while the waking and dream 
states appear. Thus the attribution of the Jagat 
Bija is also removed. When one discerns that 
the nature of the Self is pure and absolute 
consciousness and non-dual one, then he will get 
rid of idea of ‘not knowing’ the non-dual nature 
of the Self also, which is called as causal ignorance 
or Eftjavidyd or Avidya-Bl)d. Because as the Self is 
pure consciousness, he has no Agrahana () or 
Anyathagrahana ( ) just as in the sun 

whose nature is ever resplendent there cannot be 
any possibility of non-shining or shining in. any 
way other than that of the sun ( 

—Mandukya Karika Bhashya —1/12 ). 

This second type of negation is called AGRA¬ 
HANA nirAkarana and bijabhAva 

NIRAKARANA. Here the Bija means the seed- 
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-form of the world as well as Avidya BIja. 

iii) Anekatmatva Nirdkarana ). 

Either in waking or in dream we assume that 
there are so many souls or selves in this world. 
According to Sankhya, Vaisheshika, Patanjala 
Yoga etc., this hold is taken as real- So they 
agree that there are many souls ( Anekatma Vada 
— K ), because they have no comprehensive 

vision of life which is denoted in Upanishads. 
According to Vedanta, from the standpoint of 
empirical view when we believe that ‘I am in this 
world’ etc, by taking the identification with the 
body, then it is correct to say that there are so 
many other persons and creatures in this world. 
But, from the standpoint of the true nature of the 
Witness of the whole state, the same witness of 
waking or dream, is called as Vaishvanara or 
Taijasa, because this witnessing principle is the 
substratum and the essence of these states. From 
this view-point the same W'itness appeared in 
the form of all souls ( JIvas ) either in waking or 
in dream without forfeiting His true nature (arrai- 

). So, Vishva alone is the 
Self of all the beings and Taijasa alone is the Self 
of all the beings which have appeared in waking 
and dream respectively. By this discrimination 
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one gets rid of the wrong notion of multiplicity of 
the Self. This third type of negation of the 
Multiplicaty of the selves is called ANEKATMA- 
TVA NIRAKARANA. 

iv) Vishvadi Sthani dharma Nirakarana 
()- 

Due to the adjuncts of waking, dream and 
deep sleep states which are conjured up on the real 
nature of the Self by Avidya— from the standpoint 
of these adjuncts, the real Self appears as if he has 
taken the form of Vishva Taijasa and Prejna. 
In these three appearances there is difference 
among ope another as stated in the Shrutis: “He 
who is in the waking state of outward conscious¬ 
ness is Vaishvanara, experiencer of the Gross’ 
(Mandukya Mantra —3 ) ; ‘He who is in the 
dream state, of inward consciousness is the Taijasa 
experiencer of the subtle’ ( Mandukya Mantra— 
4 ) ; He who is in the state of sound sleep, reduced 
to a single entity only, one mass of consciousness, 
is Prajna, experiencer of Bliss’ ( Mandukya Mantra 
—5 ). Though this is a fact, if we observe from 
the standpoint of the real nature of the Self which 
is the substratum of these false imaginations. He is 
ever devoid of all adjuncts- From this standpoint 
there is no difference among Vi.'hvci, Taijasa 
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and Prajna which manifest themselves m these 
three states and they cannot be regarded as 
pertaining to the essential nature of Atman, 
because Atman of the nature of Pure Conscious¬ 
ness alone remains there. All these seeming Selves 
are essentially identical with the Turfya. By 
realising this truth one can get rid of the dream 
of misunderstanding the Self as Vishva, Taijasa 
etc. This fourth type of negation is called Vishvaadi 
Sthaanidharma Niraakarna. ( 

I H — Mandukya 

Mantra Bhashya—7 \ 

v) Jagradadi Sthanadharma Nirakarana 

In this way though from the standpoint of 
waking state we assume that there are three 
states and they are different from one another and 
that they are really existing in the Self etc., one 
should observe that the appearance of a particular 
state inevitably cancels the very existence of the 
other two. But the Atman, who maintains his 
self-identity unaffected by the appearance or 
disappearance of the states, is clearly seen to be 
the only entity that is really Real. 
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Mantra Bhashya— 7 ). 


Hence these are only false appearances such 
as the snake, garland, waterflow etc., superimposed 
on the rope. By determining this one can easily 
get rid of the belief that there are three states. 
And he will realise that the states— waking , 
dream & deep sleep have no independent existence 
apart from Self. By this the dream, that is the 
misconception of assuming the reality of the 
states will vanish. This fifth type of negation 
is called Jaagradaadi Sthaanadharma Niraakarana 
( 3TT5T^rf? — Mandukya 

Mantra Bh.—7 ). 

vi) Sadvitlyatva Nirakarana ( eficft?Tc=r 

srfgftsr: ) 


From the standpoint of ego, l. e. Pramatr, it 
appears that the real nature of the Self is the 
witness of these three states. But as the Self is 
there so also the states are also there. Hence the 
Self is not non dual one. This objection may be 
raised when one takes identification with the 
Pramatrtva of the waking state. Though this is 
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the thing, the appearance of the states are only 
false appearances due to ignorance and hence they 
have no existence at all. But the Self whose 
nature is pure, absolute consciousness is called as 
Turiya from the standpoint of those false appea- 
ranees ( — as stated in Mangala 

Slokas by Bhashyakara in the beginning of 
Mandukya Bhashya ). This Self is ever devoid of 
all special features and non-dual nature of consci¬ 
ousness alone. When the aspirant takes a stand 
in this true nature of his own Self, then there will 
be no complaint regarding the three states, 
because the complainer of the states is the 
Pramatr of the waking state, not the real nature 
of the Self. If this truth is realised then one will 
get awakened from the dream that there is a 
dualistic world apart from the Self. This last 
type of negation is called Sadviteeyatva Niraa- 
karana. 

So it is correct to say that when one cognises 
the transcendental reality then he will get rid of 
the wrong notions regarding the real nature of 
the Self. This is called as attaining the Tunya- 
hood ( K —1/15). Strictly 

speaking it is not really attaining the Turiya 
newly, because he is already Turiya. It is only 
getting rid of the wrong notions i. e. to despel or 
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to cease one’s identification with not-selves with 
the help of teachings of the Shastra & the Guru. 
The reader is referred to the following Bhashya 
portion regarding this : 

5T 3 1” ( Gita 

Bhashya—19/50 ) 

—“Therefore, we have only to eliminate what 
is falsely ascribed to Brahman by Avidya we 
have to make no more effort to acquire a know¬ 
ledge of Brahman as he is quite Self-evident.” 

So through discrimination only one can get 
Turiy a. 

IV. Significance of the method of getting Turlya 

according to Bhaashya : 

5Tf^^rfilin5T-5HTTai5qTcn?: trq 

-—“Therefore it is established that the cessa¬ 
tion of such unreal attributes as Antah-Prajna etc., 
superimposed upon Atman is simultaneous with 
the manifestation of the knowledge, which, in 
itself, is the means ( Pramana ) for the negation 
of duality ” 

Here Pratishedha’ ( ) means negation 
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of attributions, ‘Vijnana’ ( ) means taking 

the standpoint of Witnessing principle of life 
which is beyond the ego and which is to be 
realised through the intuitional experience ( one’s 
own Anubhava ). On this firm ground of the 
intuitional experience of the real nature of the 
Self one should negate all types of superimposi- 
tions which are conjured up through ignorance. 
To do this, ‘Pramana ( SWM ) is required. 

Pramana means the utterances of the Upanishads 
and the instructions of the Guru who has 
naturally established in his true nature of 
the Self. This is Pramana by means of which we 
become aware of the negation of attributes 
superimposed on Atman. This pramana denotes 
that the Self is not a Prameya ( qifcj ) ( i. e. an 
objectifiable one ) and the aspirant is not a 
Pramatr ( ). So it cancels the triple 

distinctions of knower, knowledge & knowable 
( Mandukya Mantra Bh.—7 ). 

Simultaneously with this assurance, Turiya is 
realised. Shankara says : 

“q % 3SI 5rflrfqqi^[q%, 

1% crff, QTfqqqqqr 

T— ( Sutra 

Bhashya—1/1/4 ). 


“RjafucSA. 



94 


AVASTHAATRAYA VIVEFCA 


—“The scriptures do not indeed propose to 
teach Brahman positively by saying, ‘This is so Sc 
so’, but they teach Brahman as no object at all. 
On account of its being the inmost Self ( of the 
knower ) they remove all the distinctions created 
by Avidya such as the ‘knowable’, the ‘knower’ 
and the “knowledge.” 

When the aspirant uses this Pramana, in his 
Antahkarana a type of function takes place. 
This function is described here as Vyapara 
( ‘oStiTR;’ )■ The function is as follows ( when the 
aspirant turns inwardly in accordance with the 
guidance of the Shastra & the Acharya ) : 

i) Antahkarana stops to see outer things 
through the sense organs. 

ii) It gives up the thinking regarding outer 
things through the mind. 

iii) It rejects imaginning or inferring the 
matter through the intellect. 

iv) It gives up the idea of ‘I am so & so, I 
am a doer of actions’, I am happy’, ‘I am 
miserable’ and so on—the feelings which will 
arise by taking the identification with the ego. 

v) Lastly he completely turns his attention 
towards the Witnessing principle of the ego 
through discrimination and concentration. 
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At this stage the aspirant himself remains as 
Turlya ( witness ) and the Antahkarana which 
follows this nature ( 1 . e., which gives up its 
functions of conceiving or ideations and attains 
Amanaslam ( )—a state of no-mind ) 

also starts to appear in the form of Witnessing 
principle as it is completely pervaded and directly 
illuminated by the Self just like the sunshine that 
illumines and pervades the mirage. 

( “m <i5i Ftri^l ^ tt- 

■o 

cMgTfkT gjj VIST! r]M ”—*T1 Wgs* - 

faffr. I ) 

This correct reflection of the true nature of 
the Self is called Atmapratyaya (). 
When this Atmapratyaya ( i. e. Nirvikalpa 
Vidyarrtti arises one gets rid of this wrong notions 
of Antahprajnatva ( ) etc., simultane¬ 

ously. Then, all duality becomes sublated or 
falsified and their substrate of non-duality is 
realized. This is the true significance of the 
above sentence of the Bhashya. An aspirant 
should observe the above described function 
through which he remains as non-dual one. 
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V. EXAMINING THE NATURE OF THE INTUI¬ 
TIONAL EXPERIENCE OF THE PRESENT 
MOMENT ALSO LEADS TO THE DETERMINA¬ 
TION OF TUR1YA WHICH IS THE REAL 
NATURE OF THE SELF : 

Shri Shri Satchidanandendra SaraswaD Swamiji 
has given in his Sanskrit introduction to Mandu- 
kay Rahasya Vivrti, a process of discrimination 
of the intuitional experience of the present 
moment which is very subtle and crucial. 

The intuitional experience which appears as 
if it is conditioned or circumscribed by the present 
moment appears as waking state as compared to 
the dream experience which had takeij place in 
the past. The same experience appears to be 
equal to the dream if we take the standpoint of 
direct experience of each state as it appears during 
that period. When both these states are deter¬ 
mined as similar and equal, then the waking itself 
becomes a dream. By this type of discrimination 
and seeing the equality between the two states we 
have sublated the waking state in the dream i. e- 
Vishva in Taijasa. That the whole phenomenon 
of the dream state including the outer and the 
inner phenomenon i. e- Macrcocosm and Micro¬ 
cosm are both false appearances, is a fact accept¬ 
able to all. It is determined by the people 
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possessed of discriminating nature that the dream 
has no reality even though the Universe of the 
dream appears as if it is there during the dream 
time as it is a false appearance. The reality is 
only the Self who is the substratum of the dream 
( Here dream and waking are both considered as 
dream ). 

As in deep sleep state there is no dualistic 
world, similarly even at the time of appearance 
of the dream there is really no dualistic world or 
Universe. In this way dream has become equiva¬ 
lent to the deep sleep. The special feature of the 
dream state ( i. e. waking & dream ) is the mis¬ 
conception regarding the real nature of the Self 
and, of course, the non-apprehension of the 
reality of the Self is persisting there in the dream 
{ both waking <5c dream )—this non-apprehension 
being the special feature of the deep sleep. From 
the standpoint of this non-apprehension also the 
dream and deep sleep are equal. In this way the 
waking has become dream and dream has become 
deep sleep. 

Now we a have to take the standpoint of the 
direct intuitional experience of the deep sleep. 
From this standpoint there is nothing but the Self 
whose nature is pure consciousness, Absolute, 
Non-dual and this is called as Nirvikalpa Cbai- 
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tanyamaatram ( 4ciF??tn5rq ). By determin¬ 

ing this, all the wrong notions such as deep sleep, 
having the non-apprehension of the Self and 
having the seed-form of the waking etc., are all 
cognised to be attributed from the standpoint of 
the waking world. So the deep sleep itself has 
remained here as Turlya. This is said by Shri 
Gaudapada as “when the two errors of these two 
( i. e. misconception and non-apprehension ) are 
removed, one attains the state of Turlya” ( M. K.— 
1/15 )- 

According to this teaching, the true nature of 
the present moment is only the Turlya. To 
attain this conclusion one should sub late the states 
one by one, the present state in the previous state 
through discrimination. By this, at the end of 
the discrimination one remains in natural state of 
his own Self which is called as Turlya and is ever 
devoid of the ‘Knower’, the Knowledge’ and the 
‘Known’ and as unborn Absolute Consciousness. 

All these are taught by the Grand Preceptor 
Shri Gaudapada through his lucid teachings. It 
being so we do not know how this grand 
preceptor could be equalised with the Idealism 
( i. e. Vijnanavada ) or Nihilism ( Shunyavada ). 
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VI. Turiya Vedane kramaha ( gfjsi ): 

( To determine the nature of Turiya what 
type of process could be applied ? ) 

“When the knowledge of Laukika ( Waking), 
Suddhalaukika ( Dream ) and Lokottara ( Deep 
Sleep ) is attained and when the threefold know- 
able is realized by a gradual process & the Turiya 
( the fourth )—the non-dual, unborn fearless 
entity is intuited, the aspirant has taken his stand 
m his own Self—his true nature”— G. K. 
Bh.—4/89. 

It is said as follows : At first, we have to 
take Laukika ( ), meaning the Self to whom 

the whole waking world is the upadhi. Due to this 
adjunct of waking he is called as Vaishvanara. 
The innermost Self who is the substratum of the 
whole waking state including macrocosm ( cosmic- 
-consciousness ) and microcosm ( individual.-—I 
consciousness ) is called as Vaishvanara. Here an 
aspirant should not give any predominance to the 
waking state but to the Self who is the substra¬ 
tum. Then he intuits that, “the whole waking 
state appears and disappears in me”. By this 
cognition, he loses his identification with his 
individuality. Knowing of this is called as the 
knowledge of Laukika. 
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Observing the experience of the dream state, 
he has to cognise the absence of waking in that 
state. Though from the standpoint of waking 
there is difference between waking and dream, 
observing the direct experience of the particular 
state as it is shown in of Mandukya 

Karika ( see the fourth standpoint of dream state 
in chapter—II ) one has to discern that both the 
states are false appearances from the standpoint 
of the real nature of the Self. In Brahma Sutra 
—2/2/29 ( q ) it is said that there 

is difference between waking and dream and hence 
they are not equal. It has to be noted here that 
this statement is not used to teach the transcen¬ 
dental reality of the Self, but to contradict or 
negate or refute the Nihilists ( Shunyavddins ) 
and the Idealists ( Vijnanavadins ) who hold the 
view that the perception may occur without the 
real things, which are inside. To prove this, they 
use the illustrations of the dream. To refute 
their view-point this Sutra is made use of. 
According to vedanta, if one accepts the consci¬ 
ousness of empirical state, then inevitably one has 
to accept the existence of outer things and vice 
versa ( see G. K.—4/67 ). Thus by the above 

Sutra, there is no harm to the present subject 
matter. So there is no Laukika i- e. waking state 
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because both are dreams. Hence, the self who is 
called as Taijasa meaning the substratum of the 
dream, is the only reality. Cognising this, one 
will intuit that “As lam the witness of these two 
states, I myself am the Taijasa”. Knowing of this 
is called as the knowledge of Suddhalaukika 
( )• 

After this, one has to reflect with rapt 
attention towards the deep sleep state, which is 
called as Lokottara ( when the appearance 

of waking and dream are falsified then this 
determination alone, the Self will remain as he is 
in deep sleep state. So the Revered Swamiji has 
said here that “when Suddhalaukika gets falsified 
then the Self remains as Lokottara because in deep 
sleep there is nothing other than the Self.” 
While the appearance and disappearance of the 
previous states have not affected the true nature 
of the Self then it is equal to the “Being” of the 
deep sleep. In deep sleep state, the other two 
states cancel their existence. Though this is the 
thing, the absence of these two states has been 
determined by intuition. From this standpoint 
one should know that the name which is kept as 
‘Lokottara’ to deep sleep state is mere attribution. 
Strictly speaking it is not a deep sleep but it is the 
Self alone. So, the Lokottara or deep sleep is 
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merely a name. The Self who is called as Prajna 
{ Sthani of Sushupti ), apart from him, there is 
nothing. Imagining anything other than the 
Atman is as absurd as imagining the sixth sense. 
The meaning of the word Lokottara denotes that 
principle which is ever devoid of Loka. 

The seed-form of the world and Vasanas 
( latent impressions ) and the causal ignorance 
( seed-form of ignorance ) are imagined on the 
Self from the standpoint of the false appearances 
of waking and dream. So it is only an attribu¬ 
tion from the standpoint of superimposition. 
This is said here as Samvritikam ( ). Just 

as the difference between waking and dream and 
the causation between the two are accepted from 
the standpoint of empirical view, but through the 
keen observation of the direct experience of both 
the states all the relationships between them have 
been cancelled by the impartial scrutiny, so also 
this seed-form etc., regarding the deep sleep is 
equally mere attributions. 

In this way, in Shuddhalaukika there is a no 
Laukika , m Lokottara there is no Suddhalaukika, 
and the notion of Lokottara is only an attribu¬ 
tion- By observing this gradual process, one 
should dissolve the present state in the previous 
one and this is called here as the “Knowing of 
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Laukika, Suddhalaukika and Lokottara” ( ^ 

cf&or —G. K.—4/89 ). Here 

knowing the Laukika ( waking ), Suddhalaukika 
( dream ) and Lokottara ( deep sleep ) means 
nothing else than to intuit the reality underlying 
them all and thus to reduce them into that Reality 
which is known as ‘the Fourth’ ( Turlya ). There 
is no other way than this process of discrimina¬ 
tion. 

All these are called as Sthana (^srifi). When 
a particular state appears, inevitably it cancels the 
very existence of the other two states. Though 
these are of this nature, the Self who is the subs¬ 
tratum of these false appearances, is a constant 
factor. It is impossible to imagine the absence of 
the Self and also impossible to either know the 
or doubt it. So it is proved that the Sthanas like 
Laukika etc., are mutually exclusive but they are 
in their true nature of the Self which is Absolute 
Consciousness. This nature of the Self is a 
constant one. It being so, this Self is untainted 
by the Sthanas which are merely false appearances 
conjured up by Avidya. By determing this, the 
Sthanitva ( ) of the Atman also is automa¬ 

tically cancelled, because he is ever a non-dual one. 
So also in the Self there is no Sthanihood. 

In this way, when all the three states or 
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Sthanas have been falsified, the nature of the Self 
remains as transcendental reality, Turlya, Non- 
dual one, birthless, fearless and ever deviod of 
causation. This truth is to he known by the 
aspirant as his own true nature through the 
previous teachings of Agama Prakarana etc. At 
the end of this discrimination he himself remains 
as a non-dual Self. 1 

VII Steps to initiation of the Self knowledge 

()- 

'Three types of knowables when known 
successively ” ( ^ G. 

K. — 4/89 )--by this it is said here that the three 
states like Laukika ( ), Suddhalaukika ( §jg;- 

) and Lokottara ( ) are to be known 

or to be objectified by the aspirant. 2 By saying 

^ q^ri 

qt.HTsrer^f srw 

t” 

( G. K. Bh.—4/89 ). 

2 This karika elaborates the Advaita method of realising 
thr Self ( Turiya ) which consists in the analysis and 
co-ordination of the experience of the three states. 
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this, one would mistake that all these three states 
are there really. To remove this misunderstand¬ 
ing, this si oka—G. K.—4/90 is told, which is : 

IfaWWlSl f^T¥fferg; ll» 

In this Sloka, it is said that 

i) to be rejected ( ), 

li) to be realised ( ), 

iii) to be accepted ( OTTe^nfft ) Sc 

iv) to be made ineffective ( )• 

These four types of Sadhanas are initiated 
here to get the final consummation i. e. Parajnana 
Nishtha ( quHWfctST )- These are to practised in 
the beginning as a means alone, but they are not 
real. After getting established in the true nature 
of the Self he will realise that the Self is the only 
reality and everything else are the means alone. 

i) Here the three states meaning Loukika, 
Suddhaloukika Sc Lokottara as they are called as 
Waking, Dream and Deep sleep respectively, are 
to be rejected. The methodology of rejecting these 
states is said here. These three notions of the 
states are conjured up on the Self through 
ignorance just as snake etc., on the rope. Accord¬ 
ing to Man. Bh.—7 : 
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“=F.si 3 ^: 3TRi:51ir^l^^mTcf^I rFSFtRT?[t *5=55^ 

R<fT%nt 3 T*Tt 4 arP^frT ?% ? 3=^' 

U^TT^ftsfa Sr^cR'^f^T^rJ STR^ 

^.s^i^Tlijcr Rq^T<rf^=fc^q^^fi; srs^fir- 

RrSR^q [” 

-—The significance of this sentence is that 
whenever a particular state appears on the Self it 
cancels the existence of other two inevitably. So 
these are false appearances just as the serpent 
etc., on the rope. But one should realise that the 
nature of consciousness which is one’s own Being 
is a constant factor of these appearances. So one 
should discern that the Self is the only reality and 
the states are false appearances. This is the 
process of rejecting the states. This is the first of 
the above four points. 

Here also the word is used as successively 
(Eefrn), known. Strictly speaking there is no 
emphasis on the process of successive knowing 
meaning first, one has to take waking state, it 
should be merged in the dream state, and that 
should be merged in deep sleep etc. But this 
discipline is not intended to be stressed here, 
because when a brilliant student starts to deter¬ 
mine the nature of any particular state and if he 
observes la) that the whole state is pervaded by 


“RjafucSA. 



DETERMINING THE NATURE OF TURIYA 107 


the nature of consciousness ; (b) the whole pheno¬ 
menon of the state has been illumined by the 
nature of consciousness ; and at last (c) the state 
has no independent existence apart from the 
nature consciousness just as cinema pictures not 
having any independent existence apart from arc 
lamp, then by this minute observation the aspirant 
can falsify the statehood and realise that the Self 
is ever devoid of these states and hence he is 
Turiya. For example, the Vaishvanara—the real 
nature of the Self when appears as if it is condi¬ 
tioned or circumscribed by the waking state, one 
can observe that the whole waking state is 
pervaded and illumined by the Self whose nature is 
pure consciousness and that there is no indepen¬ 
dent existence to this waking apart from the consci¬ 
ousness and so it is a false appearance and the 
Self is the only reality. In this way when the 
waking state itself has been falsified where are the 
ideas of regarding dream or deep sleep ? 

Initially the complainant of the three states is 
lodged by this waking ego. The waking ego 
assumes that this is the true waking state and 
apart from this there are two other states such as 
dream and deep sleep. The same is the case with 
the dream ego also. So, where there is a ‘Me- 
-notion’, it holds that particular state is the true 
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waking and apart from that there are two other 
states. When the waking state is falsified, then 
there will be no question of other two states. So 
one can determine that Vaishvanara himself is 
Turly a. So for him there will be no other state 
to discriminate. Only by this practice also one 
will stay in the true nature of Turlya. Hence 
there is no stress or emphasis on the successive- 
discipline or successive thinking. Though this is 
true for the brilliant student, for others who have 
no such brilliancy and fall under middle order or 
lower order in their capacity, for them the Shruti. 
kindly initiates the way of successive thinking 
regarding the Avasthas, sublating the latter state 
( avastha ) in the former such as waking in dream 
and dream in deep sleep. Hence the word 
Kramena ( ) should be known as it is taught 

in general. 

ii) Jneya ( iTsf ) means the four types of 
assumptions—that it exists, does not exist, both 
existence and non-existence and totally non-existent 
i. e- void. One should discern that the transcendent¬ 
al reality which is the real nature of the Self and 
which is called as Turlya, is beyond all the above 
said assumptions. This is intended here by the 
word Jneya as in Shvetashvatara it is said 
1/2 ). 
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iii) To be acquired i. e. Apya ( ) are 

three— Panditya ( qifb^q ), Balya ( sn^tf ) and 
Maiina ). The mendicant who have renounc¬ 
ed the three types of desires ( jjqqaiT, 
fsic^qq(F ) should acquire the above said three 
qualities viz, Panditya etc. “Therefore the 
Brahmin having completed Panditya has to stay 
on the strength of Balya, accquiring these two, he 
will become Muni” ( Brha—3/5/1 ). Here Pandi¬ 
tya means getting the Atmapratya ( ) i. e. 

Atma Vijnana through the teachings of Shastra 
and Guru. The word Balya has got two meanings 
— (i) according to Brhadaranyaka : on the 

strength of Atmapratyaya one should falsify the 
whole appearance of Anatman, the not-self and 
(ii) according to Sutra Bhashya—3/4/50 : he 
should be free from pride, conceit etc., like a child 
and so this word denotes that he should not 
display his knowledge and other virtues unnecess¬ 
arily. And the word Mauna denotes the effortless 
awareness regarding the real nature of the Self 
which is called as Atmachintana Nistbaa. These 
three should be acquired by a Sadhaka. This is 
Apya. 

iv) The fourth is Pakya meaning “made 
ineffective”. For eg., when the grains like rice 
etc., are boiled and used, they become ineffective to 
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render resistance for digestion. So also the habits 
of Antahkarana such as blemishes i. e attraction 
( Raga ), Repulsion ( Dvesha ), Delusion ( Moha ), 
etc., which are called passions ( Kashaya )— all 
these are to be made ineffective relying on Prati- 
pakshabhavana ( ) meaning subdueing 

these Kashayas ( ) through the contradictory 

( opposing ) thoughts like Vairagya etc., in his mind- 
This Sadhana should be observed by a mendicant 
or Sadhaka. 

So these four (i) to the rejected ( avasthas ) ; 
(ii) to be known that the transcendental reality is 
beyond all concepts such as ‘existence’ etc., 
( ; (iii) to be achieved 

Panditya. Balya etc. ) and (iv) to be made ineffec¬ 
tive as described above—these four should be 
observed at first by a Sadhaka. This is hinted by 
the word Agrashanataha (srntnoig: ), but one 
should not misunderstand that all these are real 
things, because except Vijneya ( fern ) i. e., the 
true nature of the Self i- e., the non-dual unborn, 
fearless Turxya Atman, all the above said things are 
only the means to realise the non-duality. This 
is said in this karika by the word Upalambhaha 
( ). The reality is the Brahman alone- 

AUM TAT SAT 
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ST^ErI^ 3T§TTRT1?T g^ffTH*. I 

^«rr ^s^rTt: n» 

[B'chadaranyaka Vtirtika — 413/1907, 1908] 

“Just as this Atman is held to be possessed of 
an imperishable, self-luminous vision ( conscious¬ 
ness ) during dream and waking, so is he in the 
Prdjna state of sleep. And just as this Atman, 
on account of its imperishable, eternal, changeless 
vision, transcends all motives and factors of action 
in sound sleep, so does he in dream and waking 
too.” That is to say, Altman is, by nature, ever 
the same Pure Consciousness in all the three 
states of waking, dream and deep sleep.” 







